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Abstract
DISCIPLESHIP IN THE SHADOW OF CHANGE: TRADITION, MODERNITY,
AND DISCIPLESHIP IN THE BAKONGO CONTEXT

The Bakongo of Congo-Brazzaville, who are caught in a swirl of culture change
brought on by modernity, are able to move forward while holding on to the anchor of
their past. For the Bakongo, change is not as pervasive as one might assume from looking
at the surface level of their culture. Much of the foundational level of Bakongo culture
(i.e., their world view) remains tenaciously traditional. Nevertheless, the Bakongo
worldview has made some concessions to modernity. It is in this context of culture
change that Christian discipleship must happen.
The dissertation begins with an overview of discipleship, which is the continuing
development of an individual's and group's love for God and commitment, through Jesus
Christ, to God and God's work in the world.
In order to understand the cultural context of the Bakongo, the dissertation gives
an overview of the pre-colonial, colonial, and post-colonial Bakongo worldview.
Tradition is a dynamic concept of the world that looks to the past to guide the present
and, at the same time, uses the present to interpret the past. In these changing contexts,
tradition plays an important role, giving identity and connection to the Bakongo.
Modernity, a rational, scientific approach to understanding the world which
emphasizes progress and the future over stability and the past, has moved throughout the
cultures of the world, becoming global. This globalized modernity is now influencing the
Bakongo with significant, visible culture change, but not always change at the worldview
level.

To understand these dynamics, a model of culture change was developed that
views the process of innovation as the primary way that culture change occurs. It
becomes clear that worldview change is not identical to culture change, but happens at a
deeper cultural level.
An evaluation of Bakongo worldview was done using participant observation and

ethnographic interviewing of 114 people, including 65 who attend the Eglise de
l'Alliance Chn!tienne et Missionnaire du Congo (EACMC) and 45 Christians from other
churches, and three unchurched people. This interview explored six areas of the Bakongo
worldview: view of reality, human nature, individual and community participation, time
and space, life and death, and desires and fears. Evaluation, based on these six areas,
showed that, although much culture change among the Bakongo has happened, tradition
has proven to be tenacious in the face of globalized modernity.
It is in this context that the dissertation evaluates MasterLife, a discipleship

program used among the Bakongo. The evaluation uses the same six areas of worldview
to discover that MasterLife, as it presently exists, is inadequate to address worldview
issues of the Bakongo. Unless discipleship affects worldview, Christianity will remain at
a surface level of culture. This brings to light the necessity of encouraging worldview
innovation to happen. It also challenges the assumption that people only need to
understand Christianity from the standpoint of ultimate issues (e.g., theology, doctrine,
the afterlife) and shows the importance of focusing discipleship on the intimate issues
(e.g, causes of illnesses, mystical protection, existence of spirits). In an environment of
change, such as the Bakongo context, discipleship must be contextualized to meet the

people where they are, critiquing both the Bakongo tradition and the globalized
modernity that is impacting it.
The discipleship process must allow for the Bakongo to make the truths of
Christianity their own, to enable these truths to impact their worldview instead of simply
bringing about superficial culture change. This can only happen when innovation takes
place at the worldview level. The resulting appearance of Christianity may not resemble
Western Christianity, but it will be an authentic Christianity in which the Bakongo can
fully participate.
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Chapter 1
First Glimpses at Tradition, Modernity and Discipleship

When I arrived in Central Africa in January 1997, I did not think that I had
expectations about the culture there. In my missionary training, I had focused on working
in France and therefore never gave Africa much thought or study. A change in plans,
howeYeL turned my life direction toward Africa, the Republic of Congo (CongoBrazzaville) in particular. I landed in Brazzaville without any conscious preconceived
idea about what the country or culture should be like. Because of this I was able to
observe things that otherwise might have been blocked from my perception.
I did have expectations, however, about Christians and what issues would be
important to them. These expectations were formulated based upon my own Christian
experience which, unfortunately, left me ill-prepared to understand the worldview issues
of the people and why they were important. As I got to know some of the Congolese
people, I discovered that many of the issues they dealt with were not even within my
frame of reference. For example, one day when I was visiting with a respected Christian
woman in The Christian and Missionary Alliance (C&MA) Church in Congo, the Eglise
de I' Alliance Chretienne et Missionnaire du Congo (EACMC), she mentioned to me that
during the previous night she left her body and went walking around in the night. I was
shocked. What did this mean? I had never heard of anyone doing this. Later I talked with
1

my language helper, who was also my MasterLife teacher. He confirmed to me that this
practice is widespread in Congo. If this practice ofleaving one's body and walking
around in the night is widespread in Congo, I wondered why it was not addressed in our
discipleship process. Other issues of Bakongo tradition came to my attention as I spent
1

2

more time among the Congolese. Just like the experience of walking in the night, these
issues fell through the cracks of the discipleship process that was happening in Congo.
On the other side of the coin, I observed widespread influences from modernity in
Congo. I saw technological advances being used by the Congolese (e.g., cell phones, fax
machines). Also I found that the educational system in Congo was based upon the French
system and therefore heavily influenced by modernity. What effect did the impact of
modernity have on the worldview level of the Bakongo? Did the changes I observed
penetrate deeper than the surface levels of culture? These issues of modernity and
change, like the more traditional experiences, were not addressed in the formal
discipleship of the EACMC.
These questions about the relationship and the relative strength of tradition and
modernity in the Congo and the seeming absence of either of these issues from the
discipleship program in Congo led me to this study. The church can no longer be satisfied
with a discipleship program that is not meeting such significant needs of the people. The
discipleship process as a whole must be evaluated to find its strengths, weaknesses, and
omissions. The strengths can be built upon. The weaknesses need to be strengthened or
changed. The omissions must be addressed. In this research project, I will provide the
groundwork for such an evaluation and critique of the discipleship process. As I will
point out later in the discipleship section, discipleship is much broader than a single
program in a church. In this study, however, I am limiting my research in order to focus
on MasterLife ("Le Chemin du Maitre." The Sunday School Board of the Southern
Baptist Convention), which is one piece of the discipleship process in the EACMC
church in Congo. The evaluation can later be extrapolated to the whole discipleship
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process in the EACMC church, which is much broader than the six month MasterLife
program. Although I am doing this fOlU1dational research, I want to emphasize that the
actual reworking of a discipleship process cannot be done by an outsider like myself. I
can provide insights about what I think, based on my research, needs to be addressed, but
the process itself can only be done by cultural insiders. I see my own role as a facilitator
whereby I can encourage the church leaders to begin to evaluate the whole discipleship
process themselves and develop a way of discipling the Bakongo and others in the
EACMC that will meet them where they are and address the issues that they are
confronting in their lives as Christians in Congo.
Because it is beyond the scope of this research to study the whole of Congo, I
have chosen to focus my study on the Bakongo, the largest ethnic group in Congo? This
ethnic group lives primarily in the southern portion of Congo that extends from
Brazzaville to the Atlantic coast (Decalo, Thompson, and Adloff 1996:42). I have sought
to fmd out how tradition and modernity are influencing each other in the worldview of
the Bakongo. The findings of this research can later be broadened to other groups.
In the past few years, terms such as globalization and postmodernity have crept

into and become a part of our vocabulary and conversation as we think about the world.
With the acceptance ofthese words and concepts, we can easily assume that the whole
world has now entered the globalized, postmodern world, forever turning its back on both
the modern world and the traditional, local world. In this study, I have taken a step back
from these assumptions in order to consider the hold that tradition and modernity still
have on the world. Craig Gay contends this very idea stating: "the ideals of the modern
project are still very firmly embedded in the central institutional realities of contemporary

4
society" (Gay 1998: 18). This indicates that, although we may well be entering a
postmodern era, modernity is still influencing the thoughts and actions of people as well
as institutions. To discover what hold tradition and modernity have in Congo, I have
examined the fotmdational principles and the characteristics of both tradition and
modernity and applied these findings to a local setting that does not find its roots in
modernity but in its own tradition.

Working Definitions
Worldview
Worldview is a mental filter that pares absolute reality down from everything that
exists and happens in the world to a people's perception of that reality, therefore
providing categories, values, and assumptions through which the world is understood
(Hiebert 1993: 15).
Tradition
Tradition is a dynamic set of beliefs and practices that looks to the past to guide
the present and, at the same time, uses the present to interpret the past (cf. Gyekye 1997;
Shils 1981).
Modernity
Modernity is a way of conceptualizing and dealing with the world through the
lens of scientific empiricism and reason with an emphasis on progress and the future over
stability and the past (cf. Giddens 1990; 1991 ; Heller 1999; Newbigin 1989)
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Discipleship
Discipleship is the continuing development of an individual's and group's love
for God and obedient conmlitment, through Jesus Christ, to God and God' s work in the
world (cf. Bosch 1991 ; Rabey and Rabey 2000).

Statement of the Problem
This research project investigates and analyzes how both tradition and modernity
are influencing the worldview of the Bakongo in order to recommend to the Eglise de
I' Alliance Chn!tienne et Missionnaire du Congo (EACMC) changes in its discipleship
process needed to address issues in this evolving worldview.

Research Questions
Several research questions arise from this statement of the problem. First, what is
the traditional worldview of the Bakongo? Second, what changes have occurred in the
Bakongo worldview as a result of modernity and globalization? Third, what influence
does this modified worldview have on Bakongo Christians who are members of the
EACMC in Congo? Fourth, how should these worldview changes be addressed through
the discipling process for members in EACMC in Congo?

Assumptions
Several assumptions helped determine the data necessary to solve the problem
and the methodology for collecting this data. First, due to the fact that the discipleship
process in place in the EACMC was not indigenous to the culture, I assumed that it might
not be adequately meeting the needs of the Bakongo. Second, I assumed that modernity
continues to be a strong force in the world today. My third assumption was that
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modernity has brought and continues to bring changes to the Bakongo worldview causing
a modified worldview to develop. Fourth, I assumed that this modified worldview is
affecting Bakongo ClU'istians in EACMC churches. Finally, I assumed that the
Christianity that has been brought by missionaries has not addressed all necessary issues
relative to the modified Bakongo worldview.

Theoretical Framework
The framework I used in this study has tmee basic pillars: the theories of
tradition, modernity, and culture/worldview change.
Tradition, the first pillar, gives identity and connection. Tradition is not a static
worldview that a people receives unconditionally from those who came before (i.e., their
ancestors). Rather, it is a dynamic way of viewing the world that gives a people a sense
of stability from their past in order to cope with their present and deal with their future.
The second pillar, modernity, which has its roots primarily in the Enlightenment,
is a way of conceptualizing and dealing with the world tmough the lens of scientific
empiricism and reason. Tmough this worldview, people have been able to develop
industrially and technologically. The concepts of modernity have spread throughout the
world (globalized modernity) and begun to have consequences in many diverse cultures.
This brings into the fore the third pillar in this theoretical framework:
culture/worldview change. Culture change and worldview change are not synonymous.
Worldview change is the part of culture change that takes place at the deepest levels of
culture. Therefore, an understanding of the levels of culture is vital to this discussion (cf.
Luzbetak 1988). When one examines worldview change, the function that cultural
elements have in a given context must be taken into consideration. I have used
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Malinowski's (1961) theories on flUlctionalism to study this aspect of worldview change.
Barnett' s (1953) description ofilU1ovation as the recombination of ideas plays an
important part in this study, particularly with regard to worldview change. I have also
relied on Rogers' lUlderstanding and explanation of how an innovation is diffused in a
culture (Rogers 2003).
It is through these three pillars that I will critique the process of discipleship that

is taking place in the EACMC churches in Congo-Brazzaville.

Methodology
The overarching research design that I used was qualitative. My basic method of
obtaining data was observation, both participant and general, and interviewing. I
interviewed 114 churched and unchurched Bakongo, including pastors, leaders from
other religious traditions (Greek Orthodox and Ngunzist), and traditional religious
specialists.
James Spradley (1979) describes participant observation and interviewing and
explains how to use both of these methods so that they will elucidate rather than cloud the
overall research. In his explanation of participant observation he illustrates what
composes a social situation and how to locate a social situation so that the researcher can
actually do participant observation. In the interviewing process he explains how to form
the questions in order to elicit the most information. Spradley also writes about what to
do with ethnographic information once it is obtained, explaining how to analyze it in
order to find the patterns in the data.
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Along with the ethnographic data obtained through observation and interviews, I
relied on library and archival research to find data that were not available or not clear
through either observation or interviewing.

Significance of the Study
Africans are coming to Christ in great numbers, but many are not growing and
developing in their faith. The adage, "Christianity in Africa is one mile wide but only one
inch deep" is well-known. 3 We have to ask why? If Christianity is spreading in Africa
and yet Christians are not maturing, the discipleship process is somehow flawed. 4 Both
the church and the mission need to step back and evaluate the discipleship process.
Research is needed to determine whether the discipleship process taking place in
Africa is really meeting the needs of the people. Much of the discipleship process is
based upon imported programs from the West (Europe and America) or written by
Westerners. Most of these programs were developed for people in a particular context
(the West) dealing with particular problems and issues (Western). Many of the issues
raised by these discipleship programs do not connect with African issues. In the same
vein, the issues that Africans are facing are not addressed (e.g., witchcraft, ancestors,
magic, secularism, development).
This is only part of the problem. Another important piece to the discipleship
puzzle in Africa is that, because of influence of modernity, the cultures in Africa are
changing. This change brings up new questions and problems for the African community
and individual. Discipleship, if it is going to touch people where they are, needs to deal
with this change in culture.

9

The church, in collaboration with the mission, needs to evaluate and rework the
present discipleship process. The issues of tradition, modernity, and culture change must
be taken into consideration in this evaluation if the discipleship process is going to be
effective in the African context. The present study gives the groundwork for this vital
evaluation and revision.

Overview of the Chapters
Chapter 2 gives the foundational principles of discipleship which will enable us
later on to evaluate MasterLife, an important piece of the discipleship process of the
EACMC, and to make recommendations for discipleship in an evolving environment.
Chapter 3 gives the ethnographic background of the Bakongo, explaining their worldview
as it was during the pre-colonial and colonial eras. Chapter 4 shows the involvement of
the C&MA in the Bakongo context and gives the historical overview of the EACMC in
Congo-Brazzaville, including the influence from the C&MA church in Congo-Kinshasa
and missionary work. Chapter 5 gives an in-depth discussion of the theoretical
framework of tradition and globalized modernity and the influence these forces have on
discipleship among the Bakongo. Chapter 6 moves into a discussion of the evolving
Bakongo worldview as it presently exists. Chapter 7 discusses the theoretical framework
of culture/worldview change which explains how modernity is having an influence and
yet how tradition is holding its own in the face of this change. This discussion of culture
change has significance not only for how the Bakongo are dealing with modernity, but
also for how the truths of Christianity can penetrate into the deepest parts of the Bakongo
worldview. In Chapter 8, I take the information from the previous chapters in order to
evaluate one piece of the discipleship process in the EACMC to see how effective it is in
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addressing both the traditional Bakongo worldview and the changes that are taking place
within it. Based on this evaluation and the other discoveries made throughout this
research project, I will lay out my recommendations for the field of missiology.

1. Because I had never been exposed to the MasterLife material, I had the privilege of
going through the course with a group of Congolese Christians. The teacher of this group
was also my language helper.
2. The main clans which form the Bakongo ethnic group are: Bakongo, ViIi, Lari,
Y ombe, Bembe, Kougni, Kamba, Sundi, Dondo, Bahangala, and Manianga (Decalo,
Thompson, and Adloff 1996:158).
3. This saying is used for contexts other than Africa, such as Malaysia (cf. Stone
2003:142).
4. Although there may be other factors (e.g., a problem with the message itself, methods
of evangelism, etc.), I contend that the dissonance between the cognitive, modem
approach to discipleship and the African reality is a major reason for the lack of maturity.

Chapter 2
Foundations of Discipleship

In order to evaluate how the discipleship process in the EACMC churches is
addressing the impact of modernity on the traditional worldview of the Bakongo, I must
tirst layout the foundational principles of discipleship and give an overview of the
process of discipleship. This includes a discussion of discipleship in Scripture, a
consideration of the theological realities of discipleship, and an overview of the practice
of discipleship in Christian history. With these foundational principles and process in
mind, I will discuss the goal of discipleship, and ask two questions. First, to what end
does this process of discipleship lead? Second, is this goal in line with what is laid out in
Scripture?
Because discipleship is critical to this study, and because there is a myriad of
books on discipleship available today, it is important to introduce the major source
material that I used and explain the reasons for using these sources and not others. My
quest in this chapter is not to reinvent the wheel, so to speak, but to give a brief overview
of discipleship which in turn provides essential background with which to evaluate the
discipleship process in the EACMC. Knowing that I would be doing my research in a
context that has roots in a traditional society, I sought to study discipleship from this
perspective (e.g., Zahniser 1997). Again, stemming from the perspective of a traditional
context, I studied sources that discussed the importance of community (e.g., Driver 1997;
Hunter 2000; Snyder 2004). My main source, however, was Scripture and the examples
of discipleship that I found there.

11

12
Definition of Discipleship
I define discipleship as the continuing development of an individual's and group ' s
low for God and obedient commitment, through Jesus Christ, to God and God' s work in
the world. Discipleship does not begin at conversion and end when a person understands
certain doctrines of the church or even basic truths of Scripture. Discipleship begins when
the Holy Spirit places a desire to know God in a person' s heart and then begins to draw
that person to God. This process begins even before conversion (cf. Zahniser 1997,
2002). When a person decides to accept the invitation of Christ at the prompting of the
Holy Spirit and follow the Jesus road, the discipleship process can begin in earnest. The
process of discipleship best takes place in Christian community and is a lifelong process
of relationship building: a deepening love relationship with God, a committed
relationship to the church as the body of Christ, and a redemptive relationship with the
world. An understanding of the kingdom of God will help the discipleship process to
incorporate both justice and evangelism in this relationship with the world. As Howard
Snyder writes: "The kingdom of God provides the eschatological focus of the church (not
only as future, but also as the future present), giving direction and purpose to the church's
discipling ministry" (1985:83). The discipleship process is intentional on the part of the
Holy Spirit, the community, and the individual, to bring a person toward Christ-likeness.
Through discipleship a person obtains a new identity and grows in this new
identity as he or she grows in a relationship of love with God and people. Timothy
O'Connell writes:
Discipleship is a relationship, specifically a relationship with God and with God's
son, Jesus, such that one defines oneself as a "follower." Second, discipleship
involves understanding, since no one lives a relationship with the unknown,
whether my relationship is to a person or to a cause, the object of my loving
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commitment must first of all be known. Third, discipleship involves just this
commitment, a cleaving to the object of my love such that maintaining the
relationship becomes a personal, ongoing priority. Fourth, discipleship involves
enacted fidelity, behavior in which I act in a manner consonant with my
commitment, expressive of this love that is my priority. And fifth, inasmuch as
hlm1an persons are essentially social, discipleship involves affiliation with other
similarly committed, such that support is given and received, wisdom offered and
accepted. (1998: 142)
To learn more about how discipleship is defined, let us turn to the Scriptures.
Old Testament Definitions
Although we tend to look to the New Testament for insights about discipleship, it
is also found in the Old Testament. Michael Wilkins states that, based on lexicographic
material, the Hebrew term,

0)1)")'';),

limmudhlm , means "taught ones" or "disciples"

(1995:47). Illustrations of this type of discipleship relationship are evident among the
prophets (e.g., Saul, Samuel, the sons of the prophets), among the scribes, and among the
wise men (Wilkins 1995:53-91).
Discipleship in the Old Testament has its base in community. God uses
community in the Old Testament to reveal himself to the world. The most basic
community in which discipleship takes place is that of the family (e.g., Deuteronomy
11: 19). On a broader scale, we can see discipleship taking place in the Old Testament
through the covenant relationship that the people of Israel have with God (e.g., Exodus
19:3ff). In this relationship the people ofIsrael are able to learn about God, their
relationship with him, and their relationship with the world. John DriYer explores the
phenomenon of community in the Old Testament and calls this community "the people of
God who live by faith" (1997 :23). He explains that what we see in the Old Testament is
"the story of this community's faith, life, and mission in response to God's salvific
initiative" (Driver 1997 :23; cf. Snyder 2004).
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New Testament Definitions
Two New Testament Greek terms are pertinent to the discussion of discipleship:
ll u8 T\t11S, mathetes, and IlU8T\'tEUW, matheteu o. Mathet es is a noun which comes from the
verb lluv8uvw, manthan o, which means "to learn." Thus, mathe/es means "learner or
pupil" (Zodhiates 1992:936). Rengstorf states that mathetes refers to those who have
"attached themselves to Jesus as their Master" (1967:441). He points out that mathetes,
as used in the New Testament, indicates a "personal union" with the one to whom they
are committed and that their inner life is affected by their relationship with their master
(1967:442). Rengstorfalso contends that the gospel accounts of the disciples' relationship
with Jesus revolves around the person of Jesus and not simply his teaching as was the
case with other masters and disciples of that time (1967:447). Because of their
commitment to Jesus, the disciples were called to obey him and suffer for him.

°

Math eteu can mean to be a disciple of someone (Matthew 27:57), to make a
disciple (Matthew 28:19; Acts 14:21), or to teach in order to make a disciple (Matthew

°

13 :52) (Zodhiates 1992:936). Zodhiates maintains that math eteu "means not only to
learn, but to become attached to one's teacher and to become his follower in doctrine and
conduct oflife" (1992:936).
In the New Testament as in the Old, discipleship is grounded in community. Jesus
called twelve men to follow him and also ministered to a larger group of followers which
included women (e.g., Luke 8:2, 3). The community aspect oflearning, growing, and
reaching out continued after Pentecost (e.g., Acts 2:44ff). The idea of discipleship in
community should not be ignored. Driver emphasizes this point: "While basic instruction
in the early church surely carried implications for the personal discipleship of individual
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Christians, the primary thrust of the new humanity image here is corporate" (1997: 118).
Avery Dulles similarly suggests that the church may be understood through the model,
"community of disciples" (1987:204) who are called to make "the radical break with
\",orldly values that is required for tidelity to Jesus" (1987:224).

Process of Discipleship
Discipleship is not just about definitions. It is about intentionally developing
relationships with other people in order to deepen their and one' s own relationship with
God. Discipleship is not an immediate and complete move from one state of being to
another. Rather, it is a process-a lifetime process. Our discussion of this process will
take us from evidences in Scripture to theological realities of discipleship, to historical
methods of discipleship.
Biblical Evidences of Discipleship
The Bible is rife with evidences of discipleship. Throughout the Old and New
Testaments we see examples of people whom God calls and moves, through a process of
discipleship, to a closer relationship with himself.
Old Testament
As shown above, discipleship in the Old Testament happened in community. The
foundation of discipleship was a relationship with God and was based on covenant (cf.
Driver 1997). God based his relationship with Abraham and Sarah on his covenant with
them and disciplined them through this relationship (Driver 1997:24ff). The Israelites are
told in Deuteronomy 6:5 to "Love the Lord your God with all your heart and with all
your soul and with all your strength." God gave the Israelites commandments, symbols,
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and rituals to help them grow in their relationship with God and to enable them to
disciple future generations so that they too would know how to walk with God.
Much of the discipleship process came through the home (e.g., Deuteronomy
6:6-8). It also happened during festivals (e.g., Exodus 23: 14-19), rituals (e.g., Leviticus
1: 1-17; Deuteronomy 26: 1-15), and the reading of the Law (e.g., 2 Kings 23: 1-3).
The master and disciple relationship is also evident in the Old Testament as can
be seen in the prophet/apprentice relationship of Elijah and Elisha.
New Testament
The concept of discipleship as defined above (p. 12) is a consistent theme
throughout the New Testament, even though the terms, disciple or making disciples, are
not often used outside of the gospels.
In the gospels Jesus and his disciples are the prime examples of discipleship.
Jesus did not follow a book or a manual as he discipled his followers . Nor did he leave a
detailed blueprint for his followers to use in order to make disciples. As Dallas Willard
writes:
Not only is the outcome of our progression in the kingdom not under our control,
but we are not told in any systematic way how to do our part in the process. Well,
at least we are not told in precise terms-certainly not in formulas. This is
because the process is to be a walk with a person. (1998:350)
Jesus did not send his disciples away to a school of higher education. Instead, he taught
them by word and example. He also used the ordinary, and sometimes extraordinary,
things oflife to mentor his followers . Jesus called his disciples to follow him. He lived
among them, forming a community with his band of disciples. He built solid relationships
with them, in the end not calling them servants, but his friends (John 15: 15). By living
among them, Jesus was able to not only teach his disciples verbally, but was also able to
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show them by his own life how he wanted them to live. As A. B. Bruce points out, in
Jesus' discipling of the twelve, he used a combination of teaching and showing. He
states: "In the training of the twelve for the work of the apostleship, hearing and seeing
the words and works of Christ necessarily occupied an important place (1988:41). While
living among his disciples Jesus spent time with his disciples individually (e.g., John
21: 15-22) as well as in small and large groups.
Not only did Jesus disciple his close followers, but he worked to disciple those
outside of his core group of twelve, including women (e.g., Luke 8:1-3). His sending of
the 72 is an indication that he was discipling them. He took time to teach large crowds of
interested people, using stories and illustrations from everyday life to touch them where
they were. Apart from his teaching of the large groups, Jesus challenged individuals to
move beyond where they were and take steps to grow in their relationship with God
(e.g., the rich young ruler, Nicodemus). He even challenged those who were his
detractors (e.g., Luke 14:1-35).
As illustrated in Acts, discipleship did not end when Jesus ascended into heaven.
His discipling mission expanded. He left his disciples with the charge to make disciples
in all parts of the world, among all peoples. Jesus' disciples had learned much from their
master about discipling and put what they had learned into practice. They were involved
in teaching (e.g., Acts 2:46), mentoring (e.g., Acts 9: 19, 27; 11 :25-26), and community
building (e.g., Acts 2:42, 47; 6:1-7). Paul, who came onto the scene late and therefore
missed out on the privilege of Jesus' earthly discipleship, was nevertheless heavily
involved in discipleship as he traveled from place to place, spending time with new
believers and building them up in their faith (e.g., Acts 19:18,23). He also had a network
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of men and women whom he discipled and who assisted him in his ministry
(e.g., Acts 15; Romans 16).
Discipleship is also evident in the Epistles. One of the most obvious examples of
Paul's discipleship relationships is that of Paul and Timothy as can be seen through
Paul's letters to the young Timothy. I In this relationship Paul mentors, guides, and
teaches Timothy in the areas of faith and church leadership (e.g. , 2 Timothy 2:2).

Theological Realities in Discipleship
As we look at biblical discipleship as a whole and also dig deep into how Jesus
related to people in and outside of his core group of disciples, we observe essential
elements of theologically sound discipleship. The elements discussed below, although not
exhaustive, have been developed from my examination of the writings of scholars who
have studied discipleship (e.g., Bonhoeffer 1963; Foster 1998; Rabey and Rabey 2000;
Willard 1998) as well as my own experience of discipleship in my personal life and that
of communities of which I have been a part.
Love
The core element in discipleship is love, since "God is love" and the
reconciliation he brings is based on his love. In both testaments God shows his love for
the world and tells of his desire for his people to love him in return. Discipleship is the
development of a love relationship with God through his Son, Jesus Christ, guided and
inspired by the Holy Spirit. Developing that love relationship is a lifelong process. Jesus
explains that love and obedience go hand in hand (John 15). When someone is in love,
there is no end of the things he or she will do for his or her lover. The inner relationship
fosters the external actions and words that are in compliance with the will of God.
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This ilU1er relationship of love for God will also prompt a disciple to show love
for those arolmd him or her. Learning to love God (Father, Son, and Holy Spirit; cf. John
15, 17) and people is at the heart of discipleship. This learning is best done in community
(cf. Snyder 2004; Driver 1981).
Hwnility and Servanthood
Through Christ's exan1ple we see that humility, compassion, and servanthood
come to the fore as essential elements of discipleship. Jesus was not too proud to show
compassion for people whom the world said were not worth bothering about (e.g.,
blessing the children, healing the lepers, healing the woman with the unstoppable flow of
blood). As the leader of the disciples he showed his humility by washing their feet. His
whole life and sacrificial death were examples of humility and servanthood (e.g.,
Philippians 2: 1-11).
Loving the Imperfect-Grace Abundant and Amazing
Related to Christ's humility was his love for the imperfect and his grace to all
who looked to him. As he stated: " It is not the healthy who need a doctor, but the sick. I
have not come to call the righteous, but silU1ers to repentance" (Luke 5:31-32). Jesus was
a master at showing grace to the fallen. Inherent in Jesus ' discipleship is the element of
grace-amazing grace. God's grace is a powerful means of discipleship (cf. Yancey
1997; cf. Gen 3:21; 8:21). As humans, we have a tendency to stress God's judgment
(which is present; e.g., Matthew 6), but God, through Christ, is amazingly ready to
shower grace, undeserved blessing and acceptance, upon those who turn to him.
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Costly Grace
Loving the imperfect and the fallen does not mean that God ' s grace can be taken
for granted. God's grace does not give us a license to sin freely (e.g., Romans 6: 1, 15).
As Dietrich BonhoefIer wrote:
Cheap grace is the preaching of forgiveness without requiring repentance, baptism
\\ithout church discipline, communion without confession, absolution without
personal confession. Cheap grace is grace without discipleship, grace without the
cross, grace without Jesus Christ, living and incarnate. (1963:47)
The grace of God can1e at the expense of God's own Son.
Disciplines
The disciplines of the Christian faith (e.g., prayer, fasting, and Scripture
meditation) have been practiced throughout the centuries. Unfortunately, sometimes these
disciplines have been explained as legalistic requirements, leading a Christian to feel
guilty and under compulsion. This is not the goal of the disciplines. They are, as Bridges
writes: "simply an issue of growth" (1993 :56). If a Christian desires to mature in his or
her faith, the disciplines are means to aid him or her in that pursuit, not to be seen as
requirements to ensure the love of God (cf. Foster 1998). God's love is a promise that
does not depend on our works, but on the work of his Son.
Trust and Faith
When Christ walked on this earth, he challenged people to trust him (e.g.,
Matthew 9:2; Mark 16:14). The call for people to follow him was a call to trust him.
When he healed people, he was challenging them to have faith in him. One cannot truly
follow Christ without trusting him and having the faith that he is who he claims he is.
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Obedience
Linked to trust and faith is obedience. A person can claim to have faith in Christ.
The strength of this faith is shown through the person's willingness to obey (cf. John 15,
James). Discipleship demands obedience. God holds us accountable for what has been
entrusted to us (e.g., Matthew 25). As seen earlier, however, obedience does not come
because of law, but because of grace and love.
Truth
One can follow someone wholeheartedly, have faith in him, love him, obey him,
and yet not have found the truth. As one of our pastors said recently: "You cannot get to
Marche Total by following the road to Ouenze." In other words, sincerity does not equal
truth. Christ led people into truth. His own life was based on the truth found in Scripture
and was an illustration of one who lived for truth. His disciples must be people who long
for and strive after truth based on Scripture (cf. John 8:31-32).
Justice
Linked closely with truth is the theme of justice. The world's system is based on
power and oppression. God's truth sheds light on this often hidden or ignored system and
shows the need for justice. Jesus' life on this earth, as he brought the kingdom of God,
was one that opened the doors for justice to take place. Not only did he bring justice to
individual's lives, through his death he confronted and was victorious over the whole
system of injustice caused by sin.
These theological themes stand out as essential in Jesus' endeavor to disciple his
followers. Other believers, however, particularly those from a different cultural
background than I am, who would do the same study may come up with somewhat
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different elements of discipleship and most likely diverse understandings and applications
of these elements because they would come from a different worldview system than I do.
Despite this fact, or perhaps because of it, this type of study is essential for understanding
discipleship. The results of this theological study give a goal, based on Scripture, toward
\yhich a person or group can strive. For this particular research relating to the discipleship
process among the Bakongo, the above study, at the least, gives us a spring board from
which to launch our evaluation of discipleship in the Bakongo context.
Historical Precedents for Discipleship
Helping people to grow in their faith has been the concern of the church since the
time of Christ and the apostles. Different times have inspired or required various
discipleship methods as Christians down through the ages have sought ways to grow in
their faith.
Teaching
One basic way to encourage spiritual growth has been through teaching. Just as
Jesus and the apostles spent much of their ministry teaching, the church has often used
teaching as a means of discipling. From the patristic fathers to Catholic catechism classes
to

small~group

Bible studies, teaching and preaching have remained strong elements of

the discipleship process through the Christian era.
Mentoring
Related to teaching, but done on a different level is the method of mentoring.
Jesus taught his disciples verbally, but he went further than that; he showed them. He
took his disciples on as apprentices-apprentices to the great lover of God the Father and
of people. He not only taught them about love, humility and servanthood, grace, costly
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grace, the disciplines, trust, obedience, truth, justice, and the ultimate abundant life, he
showed them. They followed his example. He took them into ministry with him and then
sent them into ministry on their own. They were his apprentices.
Throughout history, mentoring, often called spiritual direction, has been used, at
times more or less than others (e.g. , John Cassian, Aelred de Rievaulx, Ignatius of
Loyola, C. S. Lewis, Thomas Merton) ? Although mentoring is a time consuming method
of discipleship, it is one of the most effective.
Symbol and Ceremony
Believers from the Old Testament through to the present have used symbols and
ceremonies to aid in the discipleship process. An example of an integral ceremony from
the Old Testament is the Passover celebration. In the New Testament, Jesus instituted the
ceremony of the Last Supper in which the symbols of the wine and the bread, reminders
of Christ' s sacrificial death, are used. He also commanded that believers be baptized, a
symbol that points to the death of the old self and the subsequent new life that comes
through Jesus Christ. These symbols and ceremonies, as well as others added later, have
continued through history.
Through symbol and ceremony, discipleship involves the whole person, not just
the intellect. Mathias Zahniser contends that discipleship through symbol and ceremony
keeps believers from compartmentalizing their faith (1997:26). He has found if
discipleship is to be done in traditional settings (i.e. , non-innovational, religious, holistic;
cf. Zahniser 1997 :7ff), it must be done through symbols and ceremonies in order for
people to be touched in their whole being.
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Since the Reformation, Protestants have moved significantly away from symbols
and ceremonies, opting instead for a more cerebral approach to discipleship. While some
symbols remain (e.g., the Lord's Supper, baptism, the cross, the Bible), the emphasis is
placed mainly on knowledge. Although knowing what one believes is vital to faith,
ignoring the import of symbol and ritual has created a void in Protestant, and especially
evangelical, discipleship. Evangelical missions tend to have this Protestant bias toward an
intellectual faith and have exported this largely cognitive approach to discipleship.
Catechumenate
The catechumenate was a preparation stage for new believers in the early church
through which they learned about Christianity and the church. After this training process,
they were ready for baptism and entrance into the church as full members (Cross
1997a:300). Finn (1989) describes this preparation, which relied on teaching and on
symbols and ceremonies, as a rite of passage from being an outsider to membership in the
Christian community. The catechumenate was a lengthy (often three-year), in-depth
process that took an initiate through a period of separation from the previous life, through
a liminal state, and finally into full membership in the community (cf. Finn 1989). In
1962, the Roman Catholic Church brought the catechumenate back into use (Cross
1997a:300).
Monastic Movement
The monastic movement has its roots, in part, in the asceticism that sprang up in
pockets of early Christianity. It was concerned with restoring rigor and vitality to the
church. From the fourth century on, monasticism has been an accepted way of life for
believers who desire to deepen their understanding and relationship with God (Knowles

25
1969:9). Throughout the Christian era it has continued to be a way for individuals in the
church to grow in their spiritual lives through life in community and concentrated effort
on developing the inward spiritual life of communion with God. Although monasticism is
associated primarily with the Roman Catholic tradition because of the post-Reformation
Protestant rejection of the monastic way oflife, some Protestants have more recently seen
the importance of conmlwlity and have developed varieties of monastic communities?
Although these monastic communities enable believers to deepen their
relationship with God, this emphasis on the development of one' s own inner life within
the conmmruty of monks or nuns often inhibits the ability to make disciples of others
who lived outside of the monastery. The tertiary movements which developed in the 12th
century helped make the link between the monastery and life in the secular community
(Cross 1997b:1610).
Community and Small Groups
The importance of Christian community readily can be seen when surveying the
whole of the Christian tradition, from the intimate group of Jesus' disciples to the
Christian believers gathering together in the early church (Acts 2:42-47) to John
Wesley' s class meetings, to the small-group movement in churches today. Discipleship
can happen in a profound way in small groups. Not only can believers encourage each
other and hold each other accountable for their spiritual walks, but also a small group can
be a welcoming environment where non-believers can come together with Christians in
order to discuss their questions, express their doubts, and take steps toward faith (cf.
Coleman 1960, 1987; Galloway 1997; Galloway and Mills 1995; George and Bird 1994;
Watson 1991).4
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A current example of the power found in hospitable small-group environments is
the Alpha Comse, which illustrates not only the small group setting, but also the
beginning stages of discipleship. Alpha is not an intentional discipleship course, but is an
introduction to Christianity course that is set in a comfortable environment, where "no
question is too simple or too hostile" (Alpha Course 2004). Often there is a meal before
the discussion which allows people in the group to get to know each other. One person
described the Alpha Course as "a safe place to thrash out the meaning of life; to discuss
what Christianity is all about" (Melanie Clark Pullen, quoted in Alpha Course 2004).
Contemporary Discipleship Programs
In the 20 th century, one of the fundamental ways that Christians, especially in the
West, have endeavored to disciple others has been through a variety of discipleship
programs. Many discipleship programs fit hand-in-glove with the modern system of
education. The primary emphasis of many of these programs is on acquiring knowledge.
This system of programs to bring about discipleship, however, has often fallen
short of the leaders' ideals. For example, Jim Peterson of Navigators writes:
It was in the late 1950's that I first heard about discipleship. I was just getting

started in my Christian life and was casting about trying to figure out how to
make it work for me. Then I met some people who talked about Scriptme
memory, quiet times, and personal Bible study. One of them was Ed Reis. Their
goals were to live as disciples of Jesus Christ and to multiply their numbers until
they filled the world.
I can't decide whether I was naive or arrogant in those days, but I was certainly
mistaken. I believed the world would never be quite the same once this movement
of discipleship had swept through it. Three decades have now passed. The gospel
has done well in many parts of the world in these years. But in our Western
society there has been a change in spiritual climate that is not at all what I
envisioned. (Peterson 1993 : 15)
Although discipleship programs have definite strengths, such programs generally
have inherent weaknesses, especially if they are the sole means of discipleship.
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In this dissertation I will evaluate MasterLife, a discipleship course used by the
EACMC. This course is designed to be a six-month study and application of discipleship.
Those who desire to do MasterLife form a group of no more than twelve people and one
leader/facilitator. There are six books to complete in the course, one per month. The twopart goal of MasterLife is:
1. Help a believer to become a disciple who grows spiritually
2. Help a believer to learn how to make disciples (Book 1, page 5).

In Chapter 8 we will evaluate MasterLife based on how it addresses the Bakongo
worldview, how it deals with worldview change, the theology of MasterLife, and its
methodology.
Goal of Discipleship
The greatest goal of discipleship should be for people to love the Lord, their God,
with all their heart, mind, soul, and strength, and to love their neighbor as themselves
(Mark 12:29-31). As I have mentioned above, discipleship is a lifelong process. Intimacy
with God is not something about which a person can say: "I have arrived. " Loving God is
a growing, learning, continual process.
The second part of the above goal of discipleship, loving people, is also a lifelong
process. The evidence of loving people, how love is actually acted out, will differ from
culture to culture. The reality of loving others and the necessity of it, however, is the
same from culture to culture, since it is fundamental to the gospel itself. Also the same
from culture to culture is the ultimate impossibility, humanly speaking, of
unconditionally loving others. It is for this reason that discipleship is so important.
Discipleship should lead people to the goal of being lovers of God and people. In this
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process is an underlying intent of becoming Christ-like. He is the ultimate example of
loving God and people. Only through the Holy Spirit can people truly love others
unconditionally.
When Jesus walked this earth he spoke about the kingdom of God. As we
inyestigate what it means to help people in the discipleship process to love God and love
people, it is only fitting that we understand this in the context of the kingdom of God.
God' s kingdom includes everything in heaven and on earth (Ephesians 1: 10) and
therefore extends beyond the church (Snyder 1985, 1991). Discipleship then, needs to
enable and encourage believers so that their love for God and people, which finds its
sustenance in Christian community, extends beyond the church and includes the full
range of kingdom concerns.
It is to this end, loving God and loving people in the way Christ exemplified, that
the discipleship process should lead. This goal is in line with what Scripture teaches (cf.
Matthew 22:37-40). Whatever methods are used in the discipleship process, they should
enable individuals and groups to move toward this goal of loving God and people.

Summary
Discipleship is not something that the church can tack onto its other ministries.
Discipleship, with its many forms, is essential for turning people into followers of Christ,
lovers of God, and lovers of people and therefore must be an integral part of the church.
Discipleship is not a new invention. Evidence for discipleship exists in both the
Old and New Testaments, as well as throughout church history. Different methods have
been used throughout history, all with the intention of bringing people closer to God.
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Certain basic truths and characteristics from Christ's own discipling must become
integral pieces of the discipleship process. How the various elements discipleship are
interpreted and applied, however, may differ from culture to culture. Also, the way these
essentials are commlU1icated and 'the discipleship method used, should vary according to
the cultural and social context. In other words, what is effective in one setting may be
inappropriate or ineffective in another setting. Believers need to find out what methods
can effectively be used and what theological realities should be stressed in their context
to bring people in line with the goal of discipleship, that is, becoming lovers of God and
people.
The fundamentals of discipleship laid out in this chapter will serve as a
foundation as we delve into the Bakongo context to find out whether one of the
discipleship methods currently used by the EACMC is effective. The first step in this
discovery process is to give some necessary historical and worldview background of the
Bakongo.

1 Although I highlight Paul's discipleship relationship with Timothy, other examples
abound, such as Paul's discipleship relationship with Titus, Epaphras, and others.
2. Cf. Chadwick 1968; Cowan and Futrell 1981; Merton 1960; Neufelder and Coelho
1982; Rievaulx 1994; Sellner 1990.
3. Grandchamp and Taize are two examples of monasticism in Protestantism (cf. Bloesch
1974; Rausch 1990).
4. An interesting example of discipleship occurred among the Christian Celts who used
community to show love to those who were not yet believers (cf. Hunter 2000).

Chapter 3
Historical Descl"iption of the Bakongo Worldview

Worldview is basically the categories, values, and assumptions through which the
world is tmderstood (Hiebert 1993: 15). It is impossible for humans to totally grasp
absolute reality. Therefore this absoluteness must be filtered. Worldview provides this
filter. Through worldview, reality is pared down from everything that exists and happens
in the world to a people' s perception of that reality. Through the filtering process of
worldview, parts of the absolute reality of the world are emphasized while other parts are
diminished, if not excluded. A people's worldview becomes their reality.
In my description of the Bakongo worldview I limit my research to the following
areas:
1. Bakongo assumptions about reality (natural and supernatural).l
2. Bakongo assumptions about human nature.
3. Bakongo assumptions about individual and communal participation.
4. Bakongo assumptions about time and space.
S. Bakongo assumptions about life and death.
6. Bakongo desires and fears.
These areas, while not giving a comprehensive description of the Bakongo
worldview, give an accurate view of a good portion of the Bakongo worldview. I have
chosen these areas specifically, not only because they give insights into major portions of
the Bakongo worldview, but also because of their importance with regards to
discipleship. Each of these areas is key to making sure that Christian discipleship will fit
both with Scripture and contextually with the Bakongo.
30
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In order to describe the present Bakongo worldview, I need first of all to
determine a baseline description of the Bakongo worldview in the past (pre-colonial,
coloniaL post-colonial), which could be used as a referential guide for the changes in
worldview. Although today the Bakongo as a group are part of several different nationstates, these are artificial borders that do not greatly affect worldview. Therefore, I will
use infom1ation from both Congos, the former Belgian Congo and the former French
Congo, as I describe the worldview of the Bakongo, especially during the pre-colonial
and colonial periods. As the Bakongo moved through the periods in its recent history,
first prior to the colonial period, then entering the colonial period, and finally proceeding
into the post-colonial era, their worldview has changed. The changes in the Bakongo
worldview did not happen immediately, nor were they all pervasive throughout the
Bakongo community.
As the Bakongo interacted with the Europeans who invaded their land and traded
with them, the Bakongo began to see things in the world and understand things that
previously, because of the filters in their worldview, did not fit with their perceived
reality. Not only this, but they began to desire material goods that were available only
through the Europeans (e.g., cloth, firearms). These new material goods as well as new
ideas impinged upon the existing Bakongo worldview causing a slow, but steady
worldview change among the Bakongo community.
Before I begin a discussion of the worldview and ethnographic background of the
Bakongo I need to give a basic and brief overview of Bakongo history. In this chapter we
will look into the pre-colonial, colonial, and post-colonial historical periods. 2 This
history, including the political history, is important to this study because it gives the
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context and background for the Bakongo worldview and the changes that took place
within that worldview.

Historical Overview of Pre-Colonial Era
Prior to the 1500s, the Bakongo had an elaborate and powerful kingdom held
together by alliances. The titles of Afonso I, king of Kongo from 1506 to 1543, point to
the extent of these alliances: "Moi, Afonso, par la grace de Dieu, roi de Kongo, de
Loango, de Kakongo et de Ngoyo, d'en deya et d'au-dela du ZaIre, seigneur des
Ambundu et d'Angola, d'Aquisima, de Musum, de Matamba, de Mulilu, de Musuku et
des Anzico, de la conquete de Pangu-Alumbu, etc." (cited in Soret 1978:69).3 The king in
power when the Portuguese landed was the eighth successor after the founder of the
kingdom of Kongo (Cuvalier 1946:39,253). At this time, the Bakongo kingdom was at
the height of its power.
Interaction with the Portuguese-Traders and Missionaries
In 1482, Diego Cao, a Portuguese explorer, landed near the mouth of the Congo
River. This was a major turning point in Bakongo history because it was the first step in
the culture interaction between the Bakongo and the West. 4 Unfortunately, much of this
interchange was going to be in the form of oppression of the Bakongo by the West.
The Portuguese explorers not only came to trade, but also to propagate their
religion among the Africans. Therefore, on Diego Cao's second trip to the Kongo
Kingdom in 1484, he sent missionaries to the capital, Mbanza Kongo, where they met the
king, Nzinga Nkuvu (Cuvalier 1946:39).5 The missionaries stayed in Congo and Diego
Cao took some Bakongo leaders with him to Portugal (Cuvalier 1946:40).6 Upon their
return, these Bakongo spoke so highly of Portugal that the king sent more people back to
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Portugal. Among this group was the king's son. According to the Portuguese, the king's
desire was that these Bakongo would bring back priests to teach them about the Christian
religion, builders to build churches, and that those whom he sent to Portugal would be
instructed in the Christian religion (Cuvalier 1946:44). Some researchers have questioned
\yhether the Kongo king indeed requested priests as a first priority. Axelson states: "It is
unlikely that Nzinga Nkuvu, of his own accord, would have put priests and church
requisites before bricklayers and carpenters on his list of requests" (1970:45). In 1491,
soon after the Portuguese and Bakongo returned from Portugal, the king and most of the
nobles surrounding him were baptized (Lopez 1597:72-76; cf. MacGaffey 1970). Upon
their baptism and conversion to Christianity, the Bakongo were to give up their kisi, or
magical charms. These kisi were conduits of supernatural power which the Bakongo used
for protection against sickness, accidents, and the ill will of enemies. The Bakongo also
had to give up polygamy (Axelson 1970:50; Lopez 1597:128). This requirement to turn
away from tradition, to have kisi fires in which kisi were burned, and to dissolve
marriages, did not come without cost. A war of rebellion, which Axelson proposes may
have been a protest against the rejection of tradition, broke out during the preparations for
the king's baptism (Axelson 1970:51-52; Lopez 1597:125).
Nzinga Nkuvu did not follow the Christian teachings for his whole life. Toward
the end of his life he took back his wives and returned to the traditional religion (Axelson
1970:53). His son, Afonso Mvemba Nzinga (Afonso I), who was a Christian, came into
power after defeating and killing his brother, Mpanzu aNzingu, who followed the
traditional ways (Axelson 1970:54). Afonso I, who reigned from 1506 to 1543, wanted
his people to be Christian, but fought hard to keep the Portuguese from taking advantage
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of them. He fell short of his goal on both accounts. Portugal sent missionaries, several of
whom had a heart for the Bakongo and with whom Afonso was pleased (Axelson
1970:59). Unfortlmately, many other missionaries were more interested in satisfying their
own desires than living out the gospel and therefore became caught up in the slave trade
and other immoral actions (Axelson 1970:65, 74-76). During this time, although there
may have been some true conversions to Christianity, for most of the population there
was no change in thought patterns, only in superficial actions. Their former kisi were
simply replaced by a new kisi, the crucifix (cf. Hilton 1985).
Bakongo History after the Death of Afonso I
The leader who came to power after Afonso 1's death was not interested in the
Christian religion. Thus the fight between Christianity and the traditional religion almost
came to a stop. The leaders of the traditional religion, the banganga, increased in power.
All was not peaceful, however. The pressure from the Portuguese continued to be felt,
especially through the slave trade that continued to wreak havoc upon the population. The
Bakongo also underwent much internal political strife as well as attacks from external
enemies after Afonso 1's death (cf. Hilton 1985; Thornton 1983; 1998).
The struggle between Christianity and the traditional religion reared its head again
under the rule of Garcia II (1641-1661). The Pope was finally able to send Capuchin
missionaries to the Congo (cf. Axelson 1970; Hilton 1985).7 These missionaries basically
lived close to the ideals of their order and therefore were able to avoid some of the moral
pitfalls into which many of the other priests and a few Jesuit monks in Congo had fallen
(e.g., slave trading, living with women, trafficking in liquor, etc.) (Axelson 1970:132,
134). These Capuchins, however, were licensed to burn kisi and the nganga's houses
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(Hilton 1985: 195). Sometimes the Bakongo fought back against these religious invasions
as happened at the killing of Capuchin Georges de Geel (Hilton 1985:195).8
Although the Bakongo became more entrenched in the traditional religion during
this time. they were unable to successfully deal with the problems facing them (e.g.,
disease, slave trade. war). The stage was set for a messianic movement which came to the
Bakongo through Dona Beatrice (nee Kimpa Vita). Dona Beatrice had had interaction
\\ith the mystical world and had become an nganga early in her life, although she
discontinued her nganga practice after the arrival of the Capuchins (Thornton 1998:74).

In 1704, Dona Beatrice became deathly ill. As she lay in the throws of death, she
received a vision in which Saint Anthony "entered into her head and merged with her"
(Thornton 1998:10). She quickly recovered, possessed by Saint Anthony, and began "a
war against all forms of greed and jealousy and its most obvious manifestation, misuse of
kindoki [mystical power]" (Thornton 1998: 11 0). The Capuchins attempted to squelch this
movement, which they deemed heretical, by burning Dona Beatrice at the stake in 1706.
The missionary effort continually decreased in influence after this, while the slave traders
continued to ravage the country (cf. Thornton 1998).
In the 18th century the kanda, or clan, with its emphasis on matrilineal decent,
increased in power (Hilton 1983). The king of Kongo decreased in political power but
increased as a religious symbol. His symbolic role increased until he basically became a
kisi unable to leave his house except for rituals or war (Hilton 1985 :219). In the 19th
century he regained some political power because the Europeans saw him as the
traditional power with whom they needed to negotiate (Hilton 1985 :222). The Bakongo
were moving toward the era of colonialism.
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Historical Overview of the Colonial Era
Generally the colonial period in Congo spans from 1885 to 1960. Although these
are specific dates. people's ideas do not change overnight. Moving from the pre-colonial
era to the colonial era did not come in a stark way that immediately contrasted the two
time periods. Rather there was a shift that brought change swiftly in some areas and more
slowly in others. Given this caution, I will use the dates of 1885 and 1960 as the basic
parameters of the colonial period, knowing that the pre-colonial worldview overflows
into the colonial just as the prevalent worldview during the colonial era overflows into
the post-colonial era.
Early Exploration and the Treaty of Berlin
While Stanley was exploring and claiming territory for King Leopold II of
Belgium in what is now the Democratic Republic of Congo, Pierre Savorgnan de Brazza,
a young French man of Italian descent, was exploring the rainforests of what is now
known as Gabon and descending in his exploration to the Congo River. Both Stanley and
Brazza were racing to get to the Pool region of the Congo River first. In this race, Brazza
came out first. In 1880, on the Congo River near present day Brazzaville, Brazza met
with the Makoko, the chief of the Pool region, and proposed a treaty that gave France
entrance into the heart of Congo and enabled Makoko to ensure his political power
through trade with Europeans (Pakenham 1991: 147). This treaty was accepted by
Makoko and, after Brazza' s return to France, accepted by the French.
King Leopold of Belgium was not pleased that France was intruding on what he
thought should be under his control. He was not to have his way. In 1885, European
countries and the United States signed a treaty that gave power to select European
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countries to have colonial ties with Africa. 9 This treaty upheld France' s control over the
left bank of the Congo while solidifying Leopold's control of the right bank. This treaty,
although efficient and fair in the eyes of the Europeans, was far from fair for the
Africans. Not only did it exclude them from power in their own regions, but it also
partitioned Africa according to artificial borders which had nothing to do with African
tribal boundaries. For the Bakongo as a whole, this meant that their tribe was separated
into five different political countries (Angola, Cabinda, Republic of Congo, Gabon, and
Democratic Republic of Congo [DRC]). For the Bakongo in the Republic of Congo, these
were years of oppression and domination by France.
French Occupation
In 1885, after the Berlin conference, France's colonies were divided into the
federations of West Africa and Equatorial Africa. The French Equatorial African colony
included present day Chad, Central African Republic, Gabon, and Congo. The one
stipulation that France placed on her colonies was that they be self-sufficient. In order to
do this in Equatorial Africa, the colonial government ceded vast portions of land to
concessionary companies. These were privately owned companies who entered Congo to
exploit the newly explored country. Based on the experience of similar companies in the
Belgian Congo and based on Brazza's description of the potential in Congo, these
companies expected to benefit greatly from their investments in Congo. They found,
however, that Brazza's descriptions of the riches of Congo were far greater than the
reality. For this and various other reasons, most companies were not able to succeed
financially. Catherine Coquery-Vidrovitch, who made an extensive study of Congo
during the time of the concessionary companies, gives several of the other reasons for
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this failure: lack of colonial personnel, lack of financial backing, no workable
infrastructure, and an insufficient nW11ber of workers due to the abuses of the system
(1972:15). One of the most significant problems was the lack of infrastructure for
transportation. Although in 1882 Brazza had envisioned a railroad that would extend
from Brazzaville to the coast at Pointe-Noire, such a railroad was not completed until
1930.

10

The colony as a whole, therefore, limped along and became the least productive

of all of France's colonies.
Not only were the concessionary companies a place for failure for the Europeans,
they were also a place of heartache for the Congolese. The Congolese were being forced
to change their tried and true ways and adapt to the French system. The French forced
change among the Congolese people, doing so in a denigrating way that undercut
tradition and morale. The abuses were rampant in the concessionary companies (cf.
Coquery-Vidrovitch 1972). Brazza returned to Congo in 1905 to find out about these
abuses in the concessionary system and to encourage France to correct them. His study
was blocked many times by administrative red tape and cover-ups so that the
concessionary companies could continue their practices unimpeded by reform efforts (cf.
Amin and Co query-Vidrovitch 1969; Coquery-Vidrovitch 1972). Despite these setbacks,
Brazza was able to discern that, indeed, the indigenous people were being abused in
many ways and wrote a report detailing these abuses. Unfortunately Brazza died on his
return trip and his report was never made public by the French government. The abuses
therefore continued but the concessionary companies were still not able to succeed.
Finally, by the 1930s, because of the outrage at the abuses which Andre Gide's book
made known to the public, the concessionary companies were phased out (Gide 1962).
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While the concessionary companies were developing in the rural areas of Congo,
Brazzaville was ck\'eloping as an administrative capital. In 1910, Brazzaville was chosen
to be the seat of government for the Central African colonies (Soret 1978: 157). This
affected the Bakongo who were located in and around the Pool region . Unlike the Bateke
people who refused to interact with the colonists once they understood that the colonists
were only there to take advantage of them, the Bakongo interacted freely with the
colonists in order to gain what they could from them (Balandier 1970:71).
Earlv Missionarv Work and Education
Shortly after Brazza signed the treaty with Makoko, Father Augouard was sent to
the Pool region and began to construct the first missionary establishment in Congo in
1883 (Soret 1978: 139). From this first Catholic mission station, other stations developed
rapidly. Protestant missionaries were also active in Central Africa. However, because of
their support, at least in the beginning, of Leopold II, they were not given access to
French Congo (Soret 1978: 139). The Catholic mission placed great importance on
schools and tried to have schools in all of the large villages. By 1911, the Catholic
schools had 15,000 students attending (Soret 1978:145).
In 1909, the Svenska MissionsfOrbundet (SMF) was able to enter Congo and set
up their first mission station in Madzia and their second at Mosana (Andersson
1968:xi). I I In 1911 they opened a mission station in Brazzaville (Andersson 1968:xi).
The SMF was able to also open its first school in 1911. In 1930, they were able to open a
seminary in Congo, located at Nom!di (Madingou) (Soret 1978: 167).
Andersson claims that schools drastically changed the Congolese culture. He
states:
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Amongst all the white man's mental powers, nothing struck the imagination of the
black people so much as the power to read and write, which seemed to them
something supernatural. Hence books were interpreted either as instruments of
divination, as speaking mirrors, or as nkanda amfiva (book of the dead).
(Andersson 1968:86)
Education pushed the Congolese out of their isolation and into a world where they
could interact with other people, ideas, and worldviews. Through teaching the Congolese
to read and write, the missionaries paved the way for modernity to enter Congolese
society and even their worldview.
Urbanization
Not only did the colonial powers bring with them trade, religion, education, and
oppression, they began a great shift toward urbanization. Towns were developed by and
for the colonizer. Brazzaville began as a frontier post and soon developed as a colonial
town and continued to grow numerically. In 1912, Brazzaville had approximately 4000
inhabitants (Soret 1978:182). By 1938, this number had risen to 23,000 (Soret 1978:182).
After the Second World War, the African population of Brazzaville tripled, going from
around 41 ,000 in 1945 to around 134,000 in 1960, the year of Congolese independence
(P. Martin 1995:51). When the Congolese arrived in Brazzaville, or one of the other
towns, they were forced to live in segregated areas (Soret 1978: 182; cf. P Martin 1995).
The Congolese had much to gain from moving to the urban center. Balandier
gives four main reasons for the Congolese to move to the urban centers: economic,
family responsibilities, the desire for intellectual and social development, and liberation
or safety from either traditional or colonial requirements (1955 :41-42). As is often the
case when people move from rural settings to the city, there were many unmet
expectations. This, however, did not slow down the influx of people moving to the urban
centers.
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Religious Reactions of the Bakongo
As the indigenous people of Congo found themselves in oppressive situations,
whether in the city or country, they reacted against their oppressors. Some of this reaction
was violent. Most opposition, however, was clandestine (Balandier 1955:74). One
example of this clandestine opposition was the continuation of practices that the colonists
prohibited (Balandier 1955 :75). Another example of opposition was the development of
religious reactions. Simon Kimbangu began one of the most profound religious reactions.
Although he received training from the Baptist mission in the Belgian Congo, Kimbangu
broke away from this mission and in 1921 began his own ministry of preaching and
healing (Mac Gaffey 1983:35). At the beginning of his ministry his own people were
suspicious of him because of his healing powers. Finally the Bakongo were persuaded
that Kimbangu was neither a witch nor magician but a prophet (ngunza) who was able to
heal (M. Martin 1968:4). Soon people started to make pilgrimages to N'Kamba,
Kimbangu's hometown, to receive this healing (MacGaffey 1983:37).
Despite the fact that some people did not receive healing, many others did as
Congolese flocked to N'Kamba (M. Martin 1968:4). Not only did people receive healing
at N'Kamba, they heard the gospel in an authentically African form that made sense to
them in a way that the missionaries' message never had nor could. This teaching was
both a continuity and a discontinuity of the Bakongo traditional worldview. Kindoki, a
mystical power, was addressed as a real power, but one that had to be rejected and
overcome through the power of Jesus Christ. Kimbangu taught that reliance on magic and
charms (kisi) was to be renounced (cf. Janzen and MacGaffey 1974:132). Charms, both
traditional and imported (crucifixes and Catholic images were often viewed as charms),
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were destroyed. Dreams and visions, also important and accepted in the Bakongo
worldview were aftirmed as an authentic means of receiving communication from God
(MacGaffey 1983 :35). On the moral plane, Kimbangu taught that polygamy was to be
rejected in favor of monogamous relationships (cf. Janzen and MacGaffey 1974). Also,
he taught that the use of alcohol was to be forbidden.
The teaching of Kimbangu drifted over to the French Congo and took hold
especially among the Lari, Soundi, and Bakongo (Soret 1978:168; Andersson 1958:83).
Although Kimbanguism was primarily a religion, it also had political overtones and was
therefore suspect by the colonial authorities. These and other reactions helped pave the
way for independence.
Moying toward Independence
The Republic of Congo did not gain her independence in one fell swoop. Rather,
it was an evolutionary process. The Brazzaville Conference, which took place from
January 28 to February 8, 1944, set the stage for political independence in the French
colonies in Central Africa (AEF). At this conference, steps were taken so that each of the
territories had representation in the AEF Decisions were also made that allowed for the
dignity of women, benefits for workers, medical care, education among the masses, and
an extension ofthe communication system (Soret 1978: 175). From these initial steps, the
Congolese were able to move forward and construct their first constitution in 1946 and
also move closer to complete political freedom (Soret 1978: 175). France, in her own
constitution of 1946, made it possible for the people of Congo to pursue their
independence, treated them as citizens of France, and gave them representation in the
French government (Soret 1978: 176, 177). The official steps toward independence for
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Congo started 13 years before independence when, on December 15, 1946 the election of
the first territorial assembly took place (Soret 1978: 191 ; Gauze 1973 :9). In this election,
the country was divided basically into "two politicoethnic blocs, constituted respectively
by the Sangha-Boubangui in the north and the western Kongo in the south" (Gauze
1973:9). As Gauze states: "This election clearly showed the nature of the outstanding
political forces that during the next decade were to divide the country into two rival
blocs" (1973 :9).12 By 1957, Congo had a National Assembly, a Council of ministers, and
a governor and Congolese vice president (Soret 1978: 177). They also had political parties
which basically divided the country into the north and the south (Soret 1978: 178). On
November 28, 1958, the territorial Assembly elected Fulbert Youlou as the new leader of
the country. Youlou was Bakongo. 13 This election did not sit well with the opposition
party who, because of the "political tribalism," rose up in an armed rebellion (Soret
1978: 189). Although the rebellion was quelled and a new election for other governmental
posts took place, this fissure between the north and the south has continued throughout
Congo' s post-independence history.

Historical Overview of the Post-Colonial Era
The post-colonial era in Congo basically extends from 1960 to the present.
Independence from France was officially declared in the Republic of Congo on
August 15, 1960, as the former colonial masters finally ceded their public place of
authority to the Congolese. However, after the official independence was granted many
of the colonial ways of doing things remained (e.g., bureaucracy, education, domination
through political power). Behind the scenes power remained firmly in French hands
(P. Martin 1998:16).
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As was pointed out earlier, 1960 is not used as a stark cut-off date, but rather as a
very general time when the worldview of the Bakongo began to change again. When
change takes place in a culture, the change, al least in the beginning, is far from universal.
Thus during the beginning of the post-colonial era, the changes that began in earlier time
periods are influencing a greater portion of the population. At the same time, changes that
were being introduced in the early part of the post-colonial era took time to affect a large
portion of the population. One must also keep in mind that throughout the world, during
the time period after Congo achieved her independence, changes took place and are still
taking place at a phenomenal rate.
Independence did not bring an easy life to the Congolese. As implied above, they
had many obstacles impeding their way toward political and financial independence.
Obstacles to Independence
The first obstacle to independence was problems related to education. Because of
the emphasis on education in the 1946 constitution, the number of students in elementary
schools increased ten-fold before independence (Soret 1978:183). Despite the emphasis
on education during the last decade of colonial rule, and the continuation of this emphasis
after independence, Congo entered independence sorely lacking in trained personnel who
could competently run the factories and other economic ventures. Because of this,
European business people remained in Congo until Congolese could take over their posts
(Soret 1978: 189).
Second, there were financial problems. As Congo faced her new independent
status, she also faced a lack of financial stability. During her period of colonial
oppression, Congo was a provider ofraw materials. In her independent state, Congo's
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leaders knew that there had to be a transition from a provider of raw materials to a
producer of finished goods. Unfortunately, despite some help from France, and a new
railroad and airline. Air-Congo, Congo was unable to wholeheartedly make this step.
Third. Congo was also reeling from the disequilibrium that arose because of the
extremely fast pace of urbanization. We saw in Chapter 3 how urbanization had increased
at a phenomenal rate during the colonial period. This continued during the post-colonial
era. Unfortunately there were not nearly enough jobs for those who lived in the cities.
This aggravated the economic situation because, not only were the people in the urban
centers not able to work, but their absence from the rural setting meant that less
agricultural work was able to be done.
Finally, there was the political situation with all of the tensions that had been
apparent even before independence. The political party based among the Bakongo who
were from southern Congo was in power at the time of independence. Fulbert Y oulou did
his best to incorporate leaders from the major political parties into his cabinet and thus
showed his desire for political harmony (Gauze 1973:97). This harmony, however,
extended neither deeply into the other areas of government nor into the thoughts of the
people. Those in government did not feel that they could oppose Y oulou without serious
backlash. As Gauze states: "every minister knew that it was Y oulou and Y oulou alone
who governed and that they held their posts simply as administrators and as the loyal
executants of his orders" (1973 :99).
Another root of unhappiness with the government came from the educated
Brazzaville youth ("les evolues"). They had been educated and therefore thought that

46
they should only take jobs that required their level of education. Unfortunately, these jobs
were few and far between.
The populace as a whole was happy with neither Youlou nor his government,
even though this government was open to ministers from diverse groups. Much of this
unhappiness stemmed from the fact that the people saw that those in government
positions were well paid and taken care of, while the general population was called on
again and again to make sacrifices in order to help the struggling new country. This
\isible differentiation between the people and the government began to build a wall of
resentment and hostility against the government. Gauze describes this differentiation as
follows:
This privileged urban caste was composed of politicians and civil servants. Under
a tropical sky, they dressed in jackets and neckties the whole day long, and lived
in an artificial world of telephones, air conditioners, automobiles, bars, dance
halls, and cocktail parties. Alongside them lived 400,000 peasants belonging to a
wholly feudal era, who earned barely enough to buy a single garment a year and
ate wild produce and, as meat, rats and reptiles. They did not farm because they
saw no reason to produce food for the nylon-shirted caste. They were even worse
off than during the colonial period, for with independence they had lost the
incentive to rebel. In the capital, they were represented by a sartorially elegant
deputy who, according to the official statistics, was paid during the six months he
attended the legislature as much as one of his peasant constituents earned in a
lifetime oflabor. (Gauze 1973: 136)
Y oulou did take steps to stem the tide of hostility. He raised the salary of civil
servants many times during his first two years, knowing that there would be a strike if he
did not. He also took radical steps toward Africanization of administrative positions,
which up until that time had been held by French advisors (Gauze 1973:138). This, while
in principle a positive step, was too much too soon. There were not enough trained
Congolese to fill the positions and therefore people with no knowledge of or expertise in
administration took these positions. Not only this, but all too often these high government
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positions were given only to people from Youlou's ethnic background, the Lari (a
Bakongo subtribe). Gauze calls this, not only the Africanization, but also the " Larization"
of the administration (1973 :139). The government was digging its own grave.
A Change in Govenm1ent
The overall discontent with the everyday situation and with the government,
which Y oulou underestimated, can1e to a head in August of 1963. The last straw came
\yhen Y oulou declared that Congo was to have a single party system-his (Y oulou
1963: 1; cf. L 'Homme Nouveau Kongo ya Sika 1962). This was in violation to a 1956
agreement that called for a two-party joint government (M'Bokolo 1998:78). This single
party system was to be set up on August 15,1963. On August 13 , however, two labor
union leaders called a general strike and were therefore arrested by Y oulou (Soret
1978:198; Thompson and Adloff 1973:152). That same day about 3000 men gathered
together and refused to break up their meeting when the police arrived. Violence ensued

in which three people were killed and twelve were wounded (Thompson and Adloff
1973:152). The next day the population was out again to protest against Youlou. The
situation became so tense that Y oulou had to call in the French forces to restore peace to
the situation. On August 15, the day Youlou had scheduled to implement the single party
system, the crowd showed up at the presidential palace and demanded Y oulou' s
resignation. Y oulou conceded and resigned. The three days in August of 1963 have come
to be known in Congolese history as "Les Trois Glorieuses" (cf. Boutet 1990).
Thompson and Adloff describe the situation during Y oulou' s presidency as
follows:
regionalism-cum-tribalism had dominated the political scene since World War II,
and economic problems had been neglected during the power struggles between
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their leaders. An W1usually well-educated and enterprising southern tribe staffed a
plethoric civil service, and national r~v~nues were too meager to provide jobs for
more than a small proportion of th~ school graduates, unskilled rural immigrants,
or wage earners who had been (()J'cibly repatriated from nearby countries. In the
w1derdeveloped cow1tryside. th~ peasants remained miserable, passive, and deaf
to official appeals to incr~as~ agricultural production. (1973: 153)
A provisional government was set up on August 15, 1963, with Massamba-Debat
at the helm. He promised the people a government "free from tribal favoritism and
nepotism. as well as financial austerity, greater productivity, and the maintenance of the
Congo ' s traditional friendships and membership in international organizations"
(Thompson and Adloff 1973: 155; cf. Soret 1978). On December 8, 1963, the populace
voted for a new constitution that struck a balance between a presidential and
parliamentary government (Thompson and Adloff 1973:156; cf. Soret 1978:200).
Massamba-Debat was voted in as president.
Although the country had resources that were potentially profitable (e.g., forests,
petroleum, potash), there were still many obstacles that stood in the way of the
development that the government so desired. Thompson and Adloff describe these
obstacles as: "the inaccessibility and underdevelopment of the northern half of the
country, inadequate food production, a very limited domestic market, and an unskilled
and turbulent labor force averse to manual occupations and to jobs outside the main
towns" (1973: 158).
The leaders saw the socialist/communist path as the solution to these and other
problems (cf. Soret 1978; Thomson and Adloff 1973). Although Massamba-Debat tried
to keep ties with both Western and Communist countries, internal political struggles,
including the assassination of three government officials, as well as fears about other
countries, namely Congo-Kinshasa (DRC), pushed the country into a more solid leftist
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position. Lissouba, the prime minister, tried to push his version of Scientific Socialism in
December 1963

(Son~t

1978 :200). Massamba-Debat attempted to ride the middle road

(cf. Thompson and Adloff 1973). Man1bou contends that the result was Bantou Socialism
which falls in the middle of the continuum between Scientific Socialism and African
Socialism ( 1978 :155ff). Massamba-Debat's detractors, who thought his position was
weak and who were pushing for a strong leftist government, were growing in power.
Thompson and Adloff write about the internal struggles as follows:
The elites which had engineered the coup were gradually forming into two
ideological camps, in which ethnic and regional origins were also influential
factors. One of these groups comprised the Catholic trade unions and moderate
deputies and the other the hard-line Marxist labor and youth leaders; as for the
army, its officers were divided among themselves in their political and tribal
allegiances . ... So it is not surprising that within a month of his accession,
Brazzaville was the scene of demonstrations that showed the Lari ' s hostility to
Massamba who, albeit a Bakongo, was not a member of their sub-tribe.
(1973: 154-155)
Another Change in Government and a Move to the Left
In August 1968, during a demonstration, paratroopers in the army freed their
commander, Marion Ngouabi, a long time opponent of Massamba-Debat's policies.
When fighting broke out in the city, Massamba-Debat gave his resignation as president.
Ngouabi accepted it. On January 1, 1969, Ngouabi was named head of state. Ngouabi
quickly moved to ensure the Marxist position of his government. On December 31 , 1969
he renamed the country the People' s Republic of Congo, replaced the anthem "Les Trois
Glorieuses" with " La Congolaise," and instated a new flag which was red with a hammer
and sickle symbol. Along with these material symbols of his position, he recommitted
himself and the country to the Marxist-Leninist philosophy (Thompson and Adloff
1973:175).
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Ngouabi stood with his government as they together put in place a government
based on Scientific Socialism (i.e .. Marxism/Leninism) instead of the Bantou Socialism
that Massamba-Debat promoted and the African Socialism adopted by other African
countries (Manlbou 1978: 162). While most other African leaders assumed that Scientific
Socialism could not be applied in African contexts, Ngouabi and his party felt that it
could. 14 Congo-Brazzaville, therefore, became the first African country to intentionally
follow the precepts of scientific socialism (Mambou 1978: 162).15
During Ngouabi's rule, Congo's economic problems remained, as did the tribal
tensions. Then, on March 16, 1977, Ngouabi was assassinated. The motives for his
assassination have not been clear despite the trial and execution of those accused of
assassinating him (U.S. Department of State 2003 :4).16 A temporary government was
installed with an II -person committee and with Joachim Yhomby-Opango as president.
He ruled for two years, but engaged in corrupt activities (Bambi 1979:77; Wikipedia,
2004b). In 1979, he was replaced with the then Vice President and Defense Minister,
Denis Sassou-Nguesso (Bambi 1979:78, 81). Sassou-Nguesso continued the Marxist
philosophy of government until the downfall of Marxist-Communist countries during the
late 1980s. During his term in office, Sassou-Nguesso tried to find a balance between
Scientific Socialism and "pro-Western political economy based on oil exports"
(M'Bokolo 1998:85; cf. Wikipedia 2004a).
During the time when Congo was linked with Communist countries, France's
involvement continued, albeit downplayed. Because of ties with countries of the Eastern
Bloc, China, and Cuba, Congo received substantial economic, educational, and foreign
aid from them (U.S. Department of State 2000:4). Following the dissolution of the Soviet
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Union, Congo began to reach out again to France, as well as other Western countries,
including the United States. They also began to follow a path toward democracy. This led
to the people of Congo ratifying a new constitution and to multi-party democratic
elections in 1992 (Wikipedia 2004a). In these elections Sassou-Nguesso was defeated.
Pascal Lissouba. who played a role in the early independent years of the country, became
president.
Continuing Political Problems
Unfortunately, the problems which have plagued Congo since its independence
continue to do so. The country continues to suffer economically. The problems caused by
urbanization have not been remedied. Perhaps the greatest barrier that Congo has had to
face and continues to face, however, is that of tribalism. Although tribalism has become
intermingled with politics and can be interpreted by those on the outside as simply a
political situation, if one looks at the history of Congo since independence, one can see
that this country remains firmly in the clutches of tribalism. M'Bokolo argues that this
hostility is not based on "ancient identities, but short-term political phenomena
(1998 :92). Martin agrees stating that this tribalism is "a new ethnicity using old symbols
and loyalties creatively for new ends, namely for position in post independence politics
(1998:12). While this may be true, the lines of tension continue to be drawn basically
where they were before independence, or, as M'Bokolo states, based on "ethnic
homelands" (1998:92). The lines of division are mainly between the ethnic groups living
in or originating from the north (from Brazzaville to the northern end of the country) and
those from the south of the country (from Brazzaville to the coast). Even among the
southern ethnic groups, conflict is evident.
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Tribalism raised its head after parliamentary elections in May 1993 because some
of the population disputed the results. The fighting that broke out in Brazzaville
following these elections was along tribal lines. Then, in 1997, before presidential
elections were to take place, fighting again broke out and turned into a civil war which
destroyed much of the capital city of Brazzaville and killed as many as 10,000 people
(INS Resource Information Center 2000). The same North and South ethnic based
division which caused problems before and shortly after the country's independence was
causing the problems of the war of 1997.
Denis Sassou-Nguesso was the victor of this civil war and therefore declared
himself the president of the country in 1998. He was officially elected in 2002. A new
constitution was developed and written and ratified that same year (African Studies
Center 2004).
This has been a necessarily brief overview of the history of the Republic of
Congo. It does, however, give a backdrop which can be used as the focus now turns
toward the elements of the Bakongo worldview and how it has changed from its precolonial existence to what it was like on the eve of independence.

Worldview of the Bakongo before Colonialism
As an outsider who is living in the 21 st century it is impossible for me to
definitively describe the pre-colonial worldview of the Bakongo. Part of the problem is,
of course, the time distance. The other problem is the general lack of original sources,
especially of those written by, or at least recorded from, the Bakongo. There are,
however, several important secondary sources. Most of the early sources that we do have
available are either written by explorers, missionaries, and traders, or by Europeans who
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were in contact with them. The Bakongo sources are mainly in the form of letters sent to
the king of Portugal from the king of Kongo. There is a general consistency in the
information from the 15 th century to the early colonial period that points to a strong
underlying worldview. It is based on this consistency that I am describing the Bakongo
worldview. Many missionaries as well as anthropologists have studied the Bakongo,
delving not only into the early sources, but also relying on oral interviews and
observations. I have read the works of these scholars who have done comprehensive
research among the Bakongo and have found a basic agreement among them concerning
the description of the Bakongo worldview. Therefore, despite the handicap of being an
outsider and the handicap of the paucity of original Bakongo sources, I will do my best to
describe the pre-colonial worldview of the Bakongo.
As noted earlier, the major areas of the Bakongo worldview that I am
investigating are:
7. Bakongo assumptions about reality (natural and supernatural).
8. Bakongo assumptions about human nature.
9. Bakongo assumptions about individual and communal participation.
10. Bakongo assumptions about time and space.
11. Bakongo assumptions about life and death.
12. Bakongo desires and fears.
These areas, while not exhaustive, give a broad and yet insightful understanding
of the Bakongo worldview. (1) Bakongo assumptions about reality is an important area
because it gives a broad-stroke view into the foundational levels of worldview.
(2) Learning how the Bakongo understand human nature is key because it gives me, as a
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researcher, an idea of how the Bakongo view themselves and others. (3) Individual and
community participation is particularly important because of the seemingly polar
opposite ways of how people from a traditional background view community and
individual interaction and how people from a modern perspective view the same.
(4) Time and space is a worldview area that gives me insights into the similarity or
difference between the Bakongo traditional worldview and the modern worldview. (5) An
investigation into the area of life and death assumptions brings to light the importance
that the Bakongo give to the ancestors. I need to understand this better, to see ifit
continues as an important aspect of Bakongo worldview throughout the different eras
under examination. (6) Desires and fears is a category that gives insights to a worldview
that could be missed in the other categories. It also can substantiate findings from other
areas of worldview.
As mentioned earlier, these categories of worldview are important because they
can be used to compare and contrast a worldview that stems from tradition with one that
has modernity as its basis. This is useful, not only for understanding how the traditional
worldview is evolving, but also can help in evaluating contemporary discipleship
programs which are usually designed with a modern worldview as a backdrop. Therefore,
the above worldview categories will enable us to understand and critique the discipleship
process that is taking place presently in the EACMC churches. There are, of course, other
areas of worldview that could be considered and investigated (e.g. , value system,
emotions, success, identity, decision making, etc.). Further study can be done either by
using the above categories in a broader or perhaps different context or by using different
categories.
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Bakongo Assumptions about Reality
Unlike the typical modern worldview which separates the sacred and the secular,
the Bakongo of the pre-colonial period saw connection between the supernatural realm
and the material realm. Although the "other" world was seen as separate, its connection
with and influence on the Bakongo material world was immense. In the Bakongo
understanding, nothing happened in life that had not been affected or could not be
affected by the supernatural. As Hilton states: "the Kongo believed that it was the powers
in the other \\"orld that caused all the good and evil perceived in this world and that all
power and authority in this world derived from the other" (Hilton 1985:9). Here she
refers to the two-world system that was a foundational piece for the Bakongo worldview.
Hilton describes the Bakongo concept of these two worlds as follows:
the world is conceived as being like two mountains opposed at their bases and
separated by water. The conceptual barrier between them is not precisely located
but is called kalunga, a term which literally means ocean or a large body of water.
Kalunga is both a great barrier and the water through which the dead pass to the
other world. In that world there is clarity, order, and an absence of suffering.
(Hilton 1985:9; cf. Fu-Kiau 1974:34)
MacGaffey also describes the Bakongo two-world concept. He points out the
problem of translation of terms. When the Bakongo concept is translated into English, the
contrast between the two worlds is made greater than it actually is, dividing between "this
world" and "the world of the dead" (MacGaffey 1983: 126). "Dead," however, is a rather
poor translation for the Kikongo term, "lufwa" because the English word "death" is in
contrast with the word "life" whereas the Kikongo word "lufwa" is not in contrast with
life, but is an alternate form of life or being (MacGaffey 1983 :40). Invisibility is what
differentiates "lufwa" from normal, physical life. These two worlds are separated by
bodies of water (e.g., river, ocean, pools, etc.). The world of the dead is the place of
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wisdom and supernatural power. In order to obtain this wisdom and power, a person must
cross over to the world of the dead through the gateway of water. When Whites came to
Congo, the Bakongo generally believed that they came from the world of the dead.
MacGaffey states that this was because of their skin color, because they came across the
ocean. and because they canle with technical (supernatural) power (MacGaffey
1983 : 108).
This two-world concept is based on a closed and repetitive system in which "life
is a cyclical or oscillatory movement between the worlds, resembling the path of the sun
and the moon; between the worlds is Nzadi [water]" (MacGaffey 1983:127). The
Bakongo constructed an analogy between the sun and the soul. Day was analogous to life,
whereas night was to death; sunrise and sunset were analogous to the transitional periods
in human life of birth and death. These analogies were realities in the Bakongo mind.
When the sun set in the world of the living, the day was just beginning in the land of the
dead (lufwa) (cf. Fu-Kiau 1994).
Because the Bakongo religion was based on a divided world, myths about
traveling into the other world were of great importance. In order to cross into the other
world, one had to travel through the barrier of water, which was under the control of the
water simbi, or spirits. Myths about crossing the river show the importance of the river in
rites of passage. In the tradition of how the Bakongo left their original village, Mbanza
Kongo, the story is told of how they had to go through a vast wasteland until they came
to a river. "This river could only be crossed with the 'other worldly' power of the (male)
kanda chief' (Hilton 1983 :205).17 Other crossroads were the forest, which was the abode
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of the ancestors, the land which was tmder the control of the land simbi, and the sky,
which was under the control of the sky simbi (MacGaffey 1983 :232).
A cross often symbolized a crossroads. Fu-Kiau states: "the sign of the cross was
not introduced into this country and into the minds of its people by foreigners. The cross
was known to the Bakongo before the arrival of Europeans and corresponds to the
W1derstanding in their minds of their relationship to their world" (1969:30; cited in
MacGaffey 1983:127f).18
Based on this two-world system, the Bakongo had three basic forces from the
other world upon whom they could call in order to get help with life in this world. 19 First
was the category of the ancestors. Ancestors played an integral part in the Bakongo
worldview. It was the goal of each Bakongo to join the ancestors when they passed from
this world. The ancestors were able to bring health, long life, fertility, good luck in
hunting, and prosperity in business (crops, domestic animals) (Van Wing 1959: 321).
They gave their living relatives dreams about good ideas for life (Van Wing 1959:321,
322). In order to receive these blessings from the ancestors, each clan had to honor their
ancestors with a ritual of respect in the cemetery, keeping the ancestral graves clean, and
observance of the laws and traditions that the ancestors passed on (Van Wing 1959: 116).
If an individual offended the ancestors, he could make ritual amends for this offense at
the cemetery (Doutreloux 1967:227). If the clan as a whole faced a problem such as
famine or illness they also sought to make restitution to the ancestors (Doutreloux
1967:227).
Only people who were honest, law-abiding followers of the local customs were
considered to be ancestors. Ghosts were believed to be those ancestors who were not
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accepted into the realm of the ancestors because of the evil they did in the world while
they were living. They had no social attaciU11ent or interaction. The only people who
cOllU11lmicated with them were bandoki (l1doki, sing.), or evil sorcerers (MacGaffey
1983: 145).
The second force from whom the Bakongo sought help is the mumba dimension
or the water and earth spirits. These spirits were the ones to whom the farmers turn for
fertility with their crops (Hilton 1985: 12). In different regions these spirits had different
names, but the function remained the same. Hilton states that the spirits of the mumba
dimension, the bisimbi, required strict adherence to their laws, the laws of nature,
rewarding people who lived according to these laws with fertility and health and
punishing those who disobeyed by inflicting them with sterility and disease (1985:14).
Van Wing explains that the bisimbi lived either near or in fields (1959:293). They hid
under rocks and roots, causing misfortune to happen to anyone who inadvertently
stumbled upon their hiding place (Van Wing 1959:293).
The third dimension of the Bakongo view of the supernatural was the nkadia

mpemba or sky spirit dimension. Hilton states that although the meaning of this term
probably differed depending on the time and region of its usage, basically the term
referred to the dimension that "conceptualized a power of destruction and protection
associated with the social and cultural world of the individual man" (1985: 16). Therefore,
the difference between the mumba dimension and the nkadia mpemba dimension was that
the first dealt with the Bakongo's relationship with nature whereas the latter had to do
with the individual within his or her social and culture realm. The mumba dimension was
more communal, used to benefit the cOllU11unity. The nkadia mpemba dimension was
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more individualistic, meaning that individuals could implore the sky spirits, through an
intermediary nganga, in order to gain their own wealth or protect themselves against
kindoki (Hilton 1985 : 16). Because of the individualistic nature of this dimension, the

concern was for oneself and one's own well being without consideration of how one's
own advance might harm another person.
The Bakongo understanding of the supernatural included a high God. Nzambi, or
Nzambi Mpungll. the Supreme Being, was the transcendent creator of the world

(Doutreloux 1967:213; Laman 2000:15).20 Because of his remoteness, Nzambi Mpungu
was basically uninvolved in the day to day events of the Bakongo. Although no cult was
rendered to this high God, a general belief in him furnished the Bakongo with a
foundation to help find answers to the ultimate questions in life (e.g., the origin of life,
death, ancestors, etc.) and a realization of their own limitations and dependency. Located
below him in hierarchical power were the regional spirits. Below them came the local
spirits or bisimbi (simbi, sing.) Before colonization, the Bakongo had a complex
understanding of a spiral-type timeline of the afterlife (MacGaffey 1983: 127ff). In this
way of thinking, the dead went through an endless amount of hierarchical transformations
through which they became more and more powerful, but also more and more remote
from the physical world of humans. Some Bakongo believed that the ancestors of long
ago became bisimbi through this hierarchical transformation. Others believed that the
bisimbi were a unique creation of God (MacGaffey 1977: 185).

To address the practical, everyday aspects of their lives, the Bakongo turned to
the spirits who are more approachable than the high god, such as the regional spirits
(nkisi nsi) or local spirits (bisimbi)?l There were bisimbi of the earth who possessed
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certain natural objects and spaces (e.g., rocks, waterfalls), bisimbi who were not localized
to a particular place but possessed certain natural and human-made objects (e.g., kisi) ,
and water and land bisimbi who, although they resided in ponds, streams, and fields,
could travel to other places in order to bring protection or punishment (Laman 2000:33).
The bisimbi were generally seen to be benevolent, although they were capable of being
capricious. In some areas there was also a concept of an evil spirit who took evil words
spoken and thought by people and made them a reality (Doutreloux, 1967:220; cf.
MacGaffey 1986).
In the Bakongo view of reality, ordinary people were not able to interact with the
spirits. People had to go through intermediaries called banganga (sing. nganga) (cf.
Doutreloux 1967; Laman 2000; Van Wing 1959). Banganga interacted with specific
spirits depending on their initiation (Hilton 1985:15ff; cf. Bockie 1993). They were able
to find out why the spirits might be upset and therefore sending misfortune and also were
able to intercede on behalf of the community for the things that they needed. Banganga
also helped to find the people who were involved in any kindoki that might be causing
problems either on an individual or communal level.
The idea of kindoki had been part of the Bakongo worldview for centuries (cf.
Hilton 1985). Janzen and MacGaffey describe kindoki as:
a neutral power, good or bad according to the use made of it. As used selfishly, by
an ndoki, to procure his own advantage, or to attack his victims, it is
unequivocally bad. As used for the good of the community, by chiefs (mfumu)
and elders (bambuta), it is a necessary protection against the destructive activity
of witches. (Janzen and MacGaffey 1974:42)
If someone was not able to lead a peaceful and prosperous life, it was because of

kindoki. On the other hand, anyone who was above average in wealth, intelligence,
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opportunity, etc., was lmderstood to have kindoki (Janzen and Mac Gaffey 1974:46;
Bockie 1993 :45).
Kllndll, another essential element in the Bakongo worldview, was understood to

be power. It was both an outcome of partici pating in kindoki and the source of power to
continue to practice it. Kundu was sometimes believed to be an actual physical part of an

ndoki's body, such as an intestinal gland (Laman 2000:25). Usually, however, it was
understood to simply be an invisible element of an ndoki's person (Devauges 1977: 11 0).

Kundu could be obtained in several ways: through hereditary means, by voluntarily
practicing kindoki, or by involuntarily practicing it. An ndoki could harm another person
simply with kundu. Or he or she could use material objects such as charms (kisi), poison,
or even physical violence (Janzen and MacGaffey 1974:42). Kudia (to eat) was an
important aspect in kindoki. Bandoki were said to eat the souls of people. The people
whose souls were eaten might die immediately or might die through an illness or
accident. Usually when any premature death occurred, the Bakongo immediately thought
that it was the result of kindoki. When accusations of kindoki were made, the person in
question had to undergo a poison ordeal, nkasa, in order to prove his or her innocence
(Hilton 1985:18; Randles 1968:185). lfthe body of the accused rejected the poison (i.e.,
vomited), he or she was innocent. lfthe person succumbed to the poison (i.e., fainted or
became weak), he or she was guilty of being an ndoki. When kindoki was used to cause
harm, it was done at night, whereas good kindoki (i.e., the power to succeed at one's daily
routine in a way that differentiated that person from others in the community (Bockie
1993:43)) was practiced in broad daylight (Bockie 1993:47).
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When the missionaries entered the Kongo kingdom many viewed the Bakongo
culture through their own ethical system. Because these missionaries saw the actions of
the Bakongo falling short of this system, they assumed that the Bakongo had no concept
of sin. This was a great mistmderstanding. The Bakongo had an intricate system of right
and wrong. The pLmislu11ents for transgressing this moral code had ramifications both in
this world and in the other world. Anything that desecrated life was seen as wrong. There
was also a general respect required regarding elders. This was seen both in the Bakongo
religion as well as in their society. Group harmony was sought and therefore isolation
was seen as an indication of a potential ndoki. Greed and selfishness, which worked
against life and society, were seen as qualities of an ndoki. Any person who engaged in
actions that the Bakongo considered evil (harmful kindoki, adultery, murder, stealing,
etc.) could not be allowed into the abode of the ancestors when they die. Instead they
became ghosts without a home.
In the Bakongo moral code it was unlawful to do the following things:
1. To break a solemn promise.
2. To violate the official sacred day of the Kongo four-day work week.
3. To curse one' s parents.
4. To break the tie of solidarity, first to the clan, then with regards to hospitality
to strangers.
5. To commit immoral acts, specifically incest and adultery. (Lewo 1983:183184; Van Wing 1959:136-148)
Along with these interdictions there were thoughts and feelings that the Bakongo
saw as evil, or at least harmful. Among these were: jealousy, stinginess, pride, anger,
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gluttony, laziness among women (among men laziness was tolerated), gossip, and
immodesty (Lewo 1983:185-186; Van Wing 1959:136-148).
Bakongo Asslill1ptions about Human Nature
Etlmographers have attempted to distinguish and classify the different elements of
the Bakongo view of personality, but as Wyatt MacGaffey states, this is "misleadingly
concrete" (1986: 136). Basically the Bakongo believed that "the personality exists
independently of the body that contains it and the vitality that supports it, that it is
perdurable, and that in the next life it adopts another body (nitu) as its appearance"
(MacGaffey 1986: 136). The concept of appearance was important because this
appearance, as opposed to the actual shell of the body, was what was shown and
perceived in dreams (Laman 2000:23). Sometimes a person could take on an appearance
other than his or her normal one. Van Wing's findings were similar. He reports that the
Bakongo believed that they had a double soul-a "spiritual soul" (mayo) and a "sensitive
soul" (mfumu kutu) (Van Wing 1959:286). The mfumu kutu was the part that travels at
night. If it was difficult to wake a person in the morning, it was because his or her mfumu
kutu had not yet returned from its travels (Van Wing 1959:287). The body was seen

simply as an outward shell for the souls.
An essential piece in understanding the Bakongo worldview during the precolonial period is to look at whom they consider to be human and what sets humans apart
from others. One indication of the early Bakongo view of human nature can be found in
th

the name the Bakongo gave the Portuguese who came in the late 15 century and the
early 16th century. From the time of the landing of Diego Cio, the Bakongo did not use
the term "Bantu" for the Portuguese. Axelson states: "from the first contact the question
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was posed: Are these creatures really men, Bantu?" (1970:46). If the white people were
not hlm1ans, then the other explanation that the Bakongo had for the Portuguese was that
they were their ancestors returning from the dead. Axelson writes: "The Congolese
directly associated mindele (the whites) with bakulu (the ancestors), due to their fair skin,
when they first caught sight of the Portuguese" (1970:82).
Although tl1e Bakongo considered tl1e ancestors to be human, an enormous
difference existed between hlUnans and their ancestors. As noted above, the Bakongo
believed that the world had two parts, "this" world and the "other" world, the world of

lufwa. Although the ancestors had been human and continued to live and affect events in
the visible world, they were now part of the lufwa world. Spirits, on the other hand, who
according to some interpretations may have been human at one time, were no longer
considered to be part of the human realm.
Other elements in this world such as rocks, trees, rivers, etc. could be the abode of
spirits but the Bakongo did not consider them to be human. Kisi, or charms, which were
also the abode of spirits, were not placed in the category of human.
The Bakongo had a special relationship with certain animals. These animals
became power objects for the Bakongo, and were taboo for them (Laman 2000:21). Not
every Bakongo had the same power object. The power object depended on the
individual's or group's initiation. Even though these power objects were sacred, the
Bakongo did not consider them to pe human.
Bakongo Assumptions about Individual and Communal Participation
From the moral code of the Bakongo during the pre-colonial era, one can see that
societal solidarity took precedence over individual desires. One of the major elements in
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Bakongo society was the kanda, which was basically the clan. Van Wing describes the
clan as "a community of all the uterine descendants of a single common ancestress, and
all bearing the name of this community. It includes all the individuals of both sexes
'whether living on the earth or beneath it' ... the living and the dead" (1959:85 ; translation
by Balandier 1970:299). Because the Bakongo were a matrilineal society, children went
to the mother' s village at puberty (Van Wing 1959:85; Balandier 1970:303). The
mother' s brother became an influential person in a boy's life after puberty. Hilton points
out that over the centuries during the pre-colonial period the structure of the kanda was
able to adapt to the needs of the community, sometimes becoming more hierarchical,
sometimes more egalitarian (1983: 189). She also explains that during this time, while the
matrilineal system defined status and land use, patrifilial relationships "conferred
spiritual identity, personality, and practices of freedom" (1985 :8). The important piece to
understand for this research is that the clan, not the individual, was the key to Bakongo
society during the pre-colonial period.
Another element that is central to understanding the Bakongo view of community
is the ancestors. It is evident from Van Wing's definition of the Bakongo clan that it
included individuals from both worlds. This is significant with regard to the land because
a clan could not simply leave the land where their ancestors were buried because these
ancestors were still part of the clan. It also underscores the importance of community
over the individual because the community could not simply forget someone who died,
but had to continue to consider them in their thinking and decision making process.
Bakongo society had developed important rituals that tied individuals to their
clan. Most of these initiatory rituals were done in groups. One of the key initiations was,
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of course. the initiation into adulthood (Balandier 1968:215). Other initiations included

kimpasi, which was done collectively when the society faced difficult situations (cf.
Thornton 1998). This initiation rite reinforced traditional thoughts and practices. Another
initiation, one done on an individual basis, was the initiation into the role of nganga
(Hilton 1985: 17ft). Not everyone lmderwent this initiation, only those where were going
to be nganga.
Bakongo Assumptions about Time and Space
Before colonization, the Bakongo had a complex understanding of a spiral-type
time line of the afterlife that influenced their ideas about both time and space. As
Mac Gaffey states: "In Kongo thought, human life is a progress in space and time from
the other world, through this world, and back again" (1986:12). MacGaffey found that the
nineteenth century understanding of this divided world was more complex because "it
included a non-reversible time dimension and thus assumed a spiral form" (MacGaffey
1983: 129; cf., Fu-Kiau 1994).

During the pre-colonial era, seasons and social events pointed to the movement of
time for the Bakongo?2 As Phyllis Martin points out, "it was the rhythm of the seasons
that marked the passage of time" (1995:72). The Bakongo also used the lunar calendar to
indicate the change in time (P. Martin 1995 :72). The chroniclers who recorded Diego
Cao's second trip to Congo wrote that when Cao set sail for Portugal with several
Bakongo, he communicated to those who remained that he would be back in several
moons (Cuvalier 1946:260).
Traditionally the Bakongo had a four-day week (Hilton 1985: 15). Each day was
broken up into four periods. The two periods taking place at night belonged to the "lower
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world" while the two periods taking place during the day belonged to the "upper world"
(Fu-Kiau 1994:29). Memory devices such as notches in a stick helped them keep track of
the days (P. Martin 1995 :72). One day during this four-day week was dedicated to the
ancestors. On this day work did not stop, but it was lighter than the work done on the
other days (P. Martin 1995 :72).
The Bakongo tmderstanding of space was based on their reciprocal universe.
Space included not only what was visible, but also the unseen world of the ancestors and
spirits (cf. MacGaffey 1983). Their land had special significance to them because their
ancestors were buried there. Therefore, when the Portuguese wanted the land, the
Bakongo were willing to let them use it, but had no inkling that the Portuguese meant to
own the land. Not only did the land include the ancestral burial ground, but it also had
sacred spaces where the spirits lived (cf. Laman 2000). The Bakongo needed the land for
physical as well as spiritual reasons. The women took care of the planting and harvesting
of crops. When the ground was no longer fertile, the village would move to another area,
where they could plant their crops.
Another aspect of time and space, which was linked to the Bakongo two-world
concept, was dreams, which played a significant part in their lives. It was through dreams
that the ancestors could communicate with the Bakongo (cf. Laman 2000). It was through
dreams that they could take part in the other world. It was also through dreams that the

bandoki roamed through the world of the Bakongo, eating people's souls.
Bakongo Assumptions about Life and Death
During the pre-colonial period the Bakongo had very specific ideas about life and
death. In life they were looking for health, prosperity, and community. The community
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they sought after was not simply with people in this world. They sought to enter the
commtmity of the ancestors. This could only be done if they lived their lives in this world
according to the laws of the ancestors (Van Wing 1938:3 8).
For most Bakongo death meant going to live with ancestors. In order to do this a
person had to be initiated into the clan. He or she had to have lived a good life. Any ndoki
(with the exception of chiefs, who had used their kindoki for the benefit of the
community) would be unable to enter the ancestor's world (Bockie 1993: 131 ; Hilton
1985:93; MacGaffey 1983:145)
Death was to come to people in a natural way, after a long life here in this world
(Bockie 1993 :36ff). If a person died at a young age because of an illness or because of an
accident, people would assume that the death was caused by kindoki. After such a death,
a religious specialist (nganga) would be asked to find the person responsible (Bockie
1993 :40; Hilton 1985:17).
The Bakongo' s desire to live with the ancestors was not a desire to live with just
any ancestor. They wanted to live with the ancestors from their clan (Andersson
1968:46). They had no desire to go to live with someone else's ancestors.
Bakongo Desires and Fears
Much of what the Bakongo desired and feared can be deduced from the other
aspects of their worldview. As seen in the previous section, the Bakongo desired and
sought after life in communion with clan, both in this world and in the hereafter. The
Bakongo desired health, for the family as well as for the individual, and fertility. They
wanted to move ahead and prosper as a clan, not as individuals. Together the clan sought
the ancestors and the spirits in order to prosper in husbandry, agriculture, hunting, and
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trading (Van Wing 1959:321). When they saw the power that the Europeans had, they
desired this power, not for individual status, but for the clan.
The fears of the Bakongo are also evident in their worldview. The ancestors, who
could be benevolent could also bring harm and illness to the clan if they were unhappy
\\'ith the actions of individuals or the clan as a whole. In the same way they feared the
spirits who could also bring problems onto the clan for inappropriate behavior. Most of
all, however. the Bakongo feared the power of kindoki.
Worldview of the Bakongo during Colonialism
Many changes took place as the French system and culture impinged upon the
Bakongo culture. The question is, with all of the changes brought by the French, did the
actual Bakongo worldview change? Much of the Bakongo traditional culture that
reinforced the traditional worldview, such as initiation schools, rituals, and punishments
that was evident during the pre-colonial era, was forcibly eradicated from the public
sphere by the colonial government and missionary efforts. Social researchers and
missionaries working among the Bakongo during the colonial period found that although
these public, traditional events were not allowed by the colonial government, the
worldview that allowed for the development of such rituals remained basically intact,
although pushed underground. Because of the secrecy required in order to maintain
traditional practices, the practices themselves and sometimes even the way the Bakongo
understood and viewed the world necessarily evolved. Balandier contends that in the long
run a customary society that is forced to live clandestinely will "develop abnormally"
(Balandier 1955: 76). He states:
It is this [abnormal development], as well as the rejection or distrust of the type of
organization and religion introduced by colonialism, that explains why new
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religious cults so readily obtain a hold and have such a lasting effect. These cults
have at least three common characteristics: they claim to provide an overall cure
for the state of crisis affecting the society in which they occur; they make use of
traditional forms, but invest them with radically new content and, though they
would strongly deny it, they imply a protest against the colonial situation.
(Balandier 1955 :76)
The "cults" that made a deep impression among the Bakongo were mainly
prophet-led movements which made connections with the Bakongo worldview. These
new religious cults, or new religious movements, allowed the Bakongo to retain much of
their view of reality while living in a world with new rules, activities, technologies, and
responsibilities. Another religious movement, the Munkukusa, a kindoki cleansing ritual
that appeared in the 1950s illustrates the tenacity of the kindoki system that continued
despite missionary and colonial efforts to stamp it out (cf. Bockie 1993 :68).
Bakongo Assumptions about Reality
The elements of the traditional worldview of the Bakongo that were in evidence
during the pre-colonial era came under tremendous strain during the colonial era. The
Bakongo dealt with this strain in various ways. One of the predominant ways was to
respond to the impinging worldview through reaction and rejection. This was apparent in
the prophet led religious movements of the time?3 Another way was to accept and/or
adapt the new worldview. Let us look at how the assumptions in the Bakongo reality
were adapted or conserved during this time.
Two-world system. The idea of the divided world remained strong during the
colonial period. Fu-Kiau describes this divided world as two mountains which are
divided by water (1974:34). Fu-Kiau not only did academic research among the Bakongo,
but also, because of his ethnic origin as a Mukongo, was able to be initiated and "learn at
the feet ofthe masters" for ten years (1994:20). Wyatt MacGaffey, who did
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anthropological fieldwork among the Bakongo during the mid 1960s, saw and studied the
Bakongo idea of the two-world system, a system that was in existence before and during
colonialism, and that continued after independence.
Three dimensions of the Bakongo worldview. The three basic dimensions of the
Bakongo worldview evident in the pre-colonial era (ancestors, mumba, and nkadia

mpemba) also continued within the colonial period, albeit in an altered state (cf. Hilton
1985, Doutreloux 1967, Van Wing 1959). The ancestor cult persisted, but evolved so that
the ancestors who were venerated included the leaders of the particular movement (e.g.,
Andre Matsoua) or powerful chiefs as well as family members.
The mumba dimension continued basically unchanged during the colonial period.
Fertility remained an important desire among the Bakongo. The Ngunza (prophet)
movements pulled the idea of bisimbi into their doctrines, connecting it with the concept
of evil spirits found in the Bible. Kisi, which were made for a variety of uses, both
positive and negative, continued to play an important role in the lives of the Bakongo.
The nkadia mpemba, sky spirit, dimension collapsed during the colonial era,
coming to simply refer to Satan (Bazola 1968:316). The concept of the high God, Nzambi

Mpungu, was infused with Christian meaning and was set in contrast to Satan.
The idea of ndoki and kindoki remained strong throughout the colonial period,
although it was forced underground by both the colonial authorities and the missionaries.
The Bakongo believed that the bandoki formed into associations, conceptualized in the
Bakongo worldview as a special market at night, a bandoki market. 24 This bandoki
market, which is an aspect of evil kindoki, is done at night while the rest of the world
sleeps. In the pre-colonial era, when someone was accused of being an ndoki, he or she
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would lmdergo an nkasa ordeal where they would swallow poison (Hilton 1985: 18;
Randles 1968: 185). If the accused vomited the poison, he or she was innocent. If, on the
other hand, the poison took hold in the person ' s body, the person was guilty of being an
ndoki. If the poison did not kill the person, the people of the village would stone the
person to death.
This nkasa ordeal was outlawed by the colonial authorities (Dalmalm 1985 :92).
Kindoki cleansing rites, such as Munkukusa, arose when the poison ordeal, nkasa, was
outlawed. Through these cleansing rites, the Bakongo community often pressed the
accused ndoki to make a public confession of his or her actions, including any interaction
in the bandoki market (Bockie 1993 :68).
Bakongo Assumptions about Human Nature
Basically the Bakongo assumptions about human nature did not change much
from what they were in the pre-colonial peri?d. One element that did change for the
Bakongo who had contact with the Europeans was that the Bakongo quickly realized that
the Europeans were not Bakongo ancestors from another world. Others, however, who
did not come in contact with Whites on a regular basis still held this thought (MacGaffey
1983 :30). Wyatt MacGaffey, during his field research among the Bakongo found that,
because of some of his personal practices (e.g., living among the Bakongo, speaking
Kikongo, carrying a Bakongo type shoulder bag) as well as his intense interest in
Bakongo tradition, people thought that he was one of their ancestors returned to them
from the other world (1983: 132).
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Bakongo Assumptions about Individual and Communal Participation
Here again there is not much change from the pre-colonial era. The foundations of
the aspect of the Bakongo worldview began to be shaken, however, especially with the
increase in mbanization. Although many people who lived in the cities returned to their
villages for important events, more and more Bakongo were being born and raised in
cities such as Brazzaville (Balandier 1955:25). This led these Bakongo to be less
constrained by the regulations of village and the extended family life. The roots of
indiyidualism began to creep in. This individualism was also promoted through the
school system which, being brought in by the French and other Emopeans, had at its core
strong individualistic tenets.
Despite the impingement of individualism, loyalty to the community remained
strong for most of the Bakongo (cf. Bockie 1993). Most city residents retmned to the
villages to fmd their spouse as well as for other important communal rituals such as
funerals.
Bakongo Assumptions about Time and Space
The Bakongo understanding of time and space retained an important position in
the Bakongo worldview during the colonial period. Ancestors continued to playa central
part in the Bakongo worldview. Time was still seen as a cycle between the other world
and this world. However, slight changes began to creep in to the worldview. Before
colonization, the Bakongo had a complex understanding of a spiral-type time line of the
afterlife. MacGaffey found that the nineteenth century understanding of this divided
world, which had "a non-reversible time dimension and thus assumed a spiral form,"
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began to flatten during the colonial era and simply became reciprocal in two dimensions
(1983:129).
Fu-Kiau. an etlmologist who is also Bakongo, went through Bakongo educational
initiation. As an insider and a student of culture, Fu-Kiau found that the Bakongo
worldview had a significant and complex view of both time and space based on a four
period cycle (1994:30).25 Time, instead of being marked by hours and minutes, is instead
marked by periods and significant events.
For the Bakongo, because time is marked by significant events, which Fu-Kiau
calls "dams of time," there is not a sense of being late. If something expected does not
happen, there must be a barrier and therefore one must simply be patient. Fu-Kiau states:
"An understanding of these barriers (n 'kaku) is central to the very understanding of the
concept of time and its function among the Bantu people, because time itself is worthless,
but its dams are not" (Fu-Kiau 1994:31). He states: "When there is no mambu (issues,
conflicts, problems), time is not moving: there is no mayo (life) as such" (Fu-Kiau
1994:30). Therefore, there is not a question of being late in the mindset of Bakongo. As
Fu-Kiau has found:
"Being late" is only a way of responding to other aspects of n 'kama mia ntangu
[dams of time] that were not foreseen at the time a "fixed" point in time on the
conventional time line was decided. One can flow with time from one dam of
time (fixed duty) to another only if there is no unforeseen collision (eventldunga)
between the two, such as a child hanging over a bridge by his stuck foot.
Otherwise, one has to deal first with this new "in-between" dam (nkambakani) or
collision. (1994:31)
Time, therefore, is not immutable (Mazrui and Mphande 1994:110). The dams of
time are not set by humans, but by the superior beings in the universe. Humans must
simply adjust to the changes in their plans in order to conform to the plans of those in
control of the universe. This concept of time binds the community together.
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When the colonial powers endeavored to exploit Africa for their own purposes,
they had to tmdercut the traditional understanding of time and space. In order to make
capitalism work in their colonies, time had to be immutable and subject to the demands of
the colonizer, not supreme beings or the AIi'ican community (Mazrui and Mphande
1994:110,111).
In order to combat the African sense of time, the colonizers not only required
regular work hours, but also implemented a system of taxation that required individual
payment. Mazrui and Mphande state: "the system of taxation ... served as an immense
source of pressure toward individualization, toward forcing Africans to increasingly think
of organizing time around individual needs rather than around collective concerns"
(1994: 112). Not only did the implementation of a taxation system enable the colonizers to
force their thoughts about time upon the Congolese, but it also set up a monetary system
which, on the one hand, pushed modernity into the Bakongo society and, on the other
hand, "sapped traditional cohesion" (Soret 1978: 168). In order to pay the taxes in cash, as
required by the colonial government, people had to work for the colonizers, either in the
concessionary companies or for individuals. The need for cash also pushed people toward
urban areas. Soret contends that this new monetary society forced the creation of a
middle class of people who were clearly distinguished from the traditional class of people
(1978:168, 182).
Bakongo Assumptions about Life and Death
For the most part, the Bakongo assumptions about life and death did not change
during the transition from the pre-colonial era to the colonial era. Life was still about
health, prosperity, and community (cf. Bockie 1993). Because of the requirements of the
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colonial regime. life became more of a battle than it had been previously. The Bakongo
as well as other people groups were forced to give up their traditional initiation rituals,
the very thing that allowed them to enter into the abode of the ancestors. These ideals
behind these rituals. however. far from being eradicated by the colonial system, were
simply repressed for the time being or forced lmderground. The popularity of Ngunza
movements shows how strongly people held to their beliefs, even decades after they were
forcibly repressed by both the colonial system and missionaries.
The missionaries brought with them ideas about death and the afterlife. While
some Bakongo converted, the majority remained stalwart in their beliefs about the
ancestors and their desire to be with them when their life in this world is over (cf.
Andersson 1968; Fu-Kiau 1994; Turnbull 1962).
Bakongo Desires and Fears
While most of the Bakongo desires and fears remained constant during the
transition from the pre-colonial to the colonial era (e.g., life, health, fertility, prosperity),
some ideas began to change. Many of these changes stemmed from urbanization and
from work at the concessionary companies. During much of the colonial era, men were
the ones to leave the village to work in the city or in the company. While these men were
away from the rules of the village, their actions (indications of their desires) often
changed and were in violation of the moral code of their traditional society (Turnbull
1962). They also began to desire European designed clothing and gadgets. SAPE, the
Societe des Ambianceurs et Personnes Elegantes, began during this era (cf. Friedman
1994). A few made the choice to become as European as possible and worked to enter the
class of the evolues (Balandier 1970:387ff).
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These visible, surface changes in the desires of the Bakongo led researchers,
missionaries, and other expatriates to assume that the deep areas of the Bakongo
worldview had begwl to change. For the most part, this, as can be seen from the previous
sections, was not true during the colonial era.
Summary
This chapter has investigated the pre-colonial, colonial, and post-colonial history
of the Bakongo. This information gave a backdrop to the study of the Bakongo
worldview during the pre-colonial and colonial eras. Much change, particularly change
from modernity, entered the Bakongo context during these eras. The visible areas of
culture began to change because of the pressure. The change even made some inroads
into the Bakongo worldview (e.g., the collapse of nkadia mpemba dimension of reality).
Mostly, however, the worldview of the Bakongo did not change, but simply went
underground.
Before we tum our attention to the postcolonial era ofthe Bakongo to investigate
any worldview changes that took place during this time, let us look at what change the
Christian and Missionary Alliance Missionaries brought to the Bakongo worldview.

1. Religion forms an integral part of worldview. William Paden (1994) describes different
aspects of religious worlds (myth, gods, ritual and time, and systems of purity). However,
instead of looking at each of these areas, I will limit my investigation of areas of change
in religion to the following: understanding of the supernatural, participation with the
supernatural, source of provision for basic needs and felt needs. I will be looking
specifically at how the Bakongo understanding of the Divine and their interaction with
the Divine has been transformed because of their interaction with modernity.
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2. Bakongo history is so much larger than these categories indicate. Its history is much
greater than simply its interaction with the colonial powers. For my research, however,
which discusses the changes that came basically through the interaction with colonial
powers. these categories are helpful.
3. Soret states that this is not a statemcnt 0 r Afonso I's suzerainty over these regions,
rather an exposition of his treaties (1978:69).
-I-. By the West, I mean Europe and the nations that later were established upon a

European culture and worldview.
5. Nzinga Nkuvu was also called Nzinga Ntinu.
6. These Bakongo were actually hostages taken because the missionaries had not returned
at the time Diego wanted to leave.
7. Before Garcia II' s reign, the Propaganda prevented the Capuchins from going to
Congo. Because of the external influences of the Dutch taking over Loanda and
Portugal 's recent (1640) independence from Spain, the Capuchins were able to
circumvent the Propaganda and establish themselves in Congo (Axelson 1970: 105).
8. Garcia had given de Geel permission to bum kisi. De Geel interrupted a ritual
ceremony in progress and attempted to bum and smash the kisi being used. The people
reacted and beat him. He died a few days later. Garcia then proclaimed that his people
could not prevent the burning of kisi (Hilton 1985: 195).
9. Austria-Hungary, Belgium, Denmark, France, Germany, Great Britain, Holland, Italy,
Norway, Portugal, Russia, Spain, Sweden, Turkey, United States (Soret 1978 :129 note).
10. This railroad became one of the greatest means of development in Congo (Soret
1978:163).
11. Madzia is 60 kilometers north of Brazzaville. La Mosana is in the district of Boko.
12. Looking back through the historical lens, we can see that this election gave a preview
of how the country would be divided during the next half of a century in regards to
politics, political tensions, and wars.
13. His smaller ethnic group was Lari.
14. Benin (Dahomey) also experimented with Scientific Socialism (cf. Decalo 1979).
15. Decalo contends that Congo 's Scientific Socialism experiment was mostly rhetoric
which did not bring much change to the daily lives of most Congolese (1979:256).
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16. Massamba-Debat was accused of instigating the assassination and was executed for
treason (Bambi 1979:61 ; Congo Country Profile 2004).
17. See Mac Gaffey (1986: 109-113) for more examples of myths about crossing barriers
to the other world.
18. It is impossible to know at this stage in history, but I wonder if the cross was indeed
introduced by missionaries in the 15 u1 century and then was, through innovation became
an integral part of the Bakongo culture and religion.
19. These divisions are not as clear-cut as they seem on paper. It is only for the
convenience of research that they are divided in such a way. In reality the lines are much
more blurred between the world dimensions.
20. Doutreloux found that Nzambi could be called on by a traditional healer to work with
himlher to effect a healing. In such instances Nzambi would heal the internal, spiritual
aspects of the sickness while the healer treated the external (Doutreloux 1967:214).
21. Some people have equated Bunzi and Funza, with Nzambi Mpungu. MacGaffey
claims that they are rather regional spirits (nkisi nsi) (1983: 129).
22. In the two official trade languages (Lingala and Munukutuba) that are used in Congo
presently, the same word is used for rain and for year, harking back to the traditional way
of marking time.
23. An examination of the theological underpinnings of Kimbanguism and how they
relate to the Bakongo worldview are in Appendix B.
24. This concept was based on what MacGaffey describes as the "rotating credit
association" that was a part of the Bakongo trading system (1983: 146; cf. Hilton
1985 :222). It is not clear whether these bandoki markets existed during the pre-colonial
era or whether they emerged as a reaction to the colonial oppression.
25. An explanation of this view of time and space is in Appendix C.

Chapter 4
Historical Overview of the C&MA Mission Work among the Bakongo l

Yoeli (Joel) Kuvuna (1900/ 1910-1998) was a man whose "father was a high priest
among witch doctors" (Walborn 1960:1l)? Kuvuna' s mother had borne eight children
before him and all of them had died. She and Kuvuna' s father believed that the spirits had
taken them away and would also take Kuvuna away. Thus he was named, Kuvuna, which
means, "lie." Although Kuvuna's father had not been able to appease the spirits with
regard to his eight children, people throughout the nearby country sought him out for his
ability to make kisi to protect them against the spirits. People also often came to him to
find witches who had eaten the souls of people. This was the environment in which
Kuvuna grew up. His first encounter with a missionary occurred when he was still a
child. His mother, in fear that the missionary would whisk her children away to his
country across the water, hid them when the missionary was present. Kuvuna, however,
was curiously drawn to the missionary and peered out to see him. This brought severe
punishment, as did his effort to listen to a teacher who later came to their village.
Punishment, however, did not diminish Kuvuna's desire to learn more.
Upon the death of his mother, Kuvuna went with his uncle, who was a catechist,
to a town where he came into contact with several missionaries and Congolese Christian
workers. He made no decision to convert at this time and returned to his father.
Nevertheless, he continued to desire to hear the Word of God, and after weeping many
nights, his actions convinced his father to ask for a catechist to come to his village. Isaki
Mabengi was the catechist who came to that village, and through his ministry led Kuvuna
to belief in Christ (Walborn 1960: 11). When speaking about the night of his conversion,
80
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Kuvuna states: "That night. .. my heart was full and I gave myself wholly to my Saviour,
Jesus Christ. Ever since that time I know I have eternal life" (quoted in Walborn 1960:11;
italics in original).
After his conversion, Kuvlma gave himself to learning God's word with the goal
of teaching it to others. He continued to grow in his faith and on the day of his marriage
was assigned as a catechist to a village far from his own. Upon hearing this, his father
angrily made him choose between his relationships in the village and his relationship
with God, to which Kuvuna responded: "I want to serve my God" (quoted in Walborn
1960: 11). He and his wife left the village with only the clothes on their backs. Kuvuna
continued in his faith and not only became a pastor, but later became the president of the
C&MA church in Congo-Kinshasa (DRC).
Looking back on his life and his ministry Kuvuna states:
I believe God allowed me to grow up in a home where fetishes and witchcraft
abounded. Through this He has used me to cause many to believe in Him and see
the foolishness of fetishism. I could not begin to relate all of the testings and
temptations which have beset my path since making my decision to follow Him.
But the Word of God has been and is my strength until this day. I await the
fulfillment of First Thessalonians 4: 17. (Kuvuna; quoted by Walborn 1960: 11)
And the influence of Kuvuna's life on his father? Kuvuna says in his own words:
"But before his death my fetish-worshiping father had been baptized and was praying and
singing with me" (quoted in Braun 1963: 12).
Yoeli Kuvuna illustrates the fact that true conversion does happen among the
Bakongo. People's lives are radically changed. There is, however, a cost. Other Bakongo
accused Kuvuna of simply wanting to imitate the white missionaries. Upon conversion,
Kuvuna turned his back on many aspects of the traditional culture into which he had been
born. He was a first generation Christian, and as such, saw it necessary to make these
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kinds of breaks. However, because such a break between Christianity and the traditional
culture of the Bakongo was required, many Bakongo fiercely resisted the gospel while
others accepted it only superficially.
This chapter critiques the history of how the C&MA brought Christianity to the
Bakongo of Congo-Kinshasa, how the Swedish mission entered and worked in CongoBrazzaville, and then how Congolese Christians in Congo-Brazzaville desired to join the
C&MA and invited missionaries to work with them. In each of these situations, the
Christianity that was presented was heavily influenced by missionaries from Europe or
America, who came from an increasingly modem context. It appears from missionary
documents that although some people (e.g., Kuvuna) accepted basically every aspect of
the Christianity that the missionaries preached, many struggled with this imported
religion which demanded so many changes in their culture and tradition (cf. Galbraith
1948, Tyler 1952).
Early Years in the Belgian Congo (Congo-Kinshasa)
The Evangelical Missionary Alliance, which later joined with the Christian
Alliance to become the Christian and Missionary Alliance, began mission work in
Central Africa in 1884. 3 A group of five graduates from the Missionary Training College
left for Congo in November, 1884 (Niklaus, Sawin, Stoesz 1986:59).
The missionary challenge had been sent out to all the readers of The Word, Work
and World in statements such as the following:
This vast Congo Valley, with an area of 900,000 square miles, and a population
far exceeding that of the United States, has not one missionary above the Stanley
Pool only a little distance up the river. These millions are dying at the rate of
27,770 every twenty-four hours and are passing into eternity having never heard
the Gospel. (Condit 1883:144; italics in original)
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C&MA missionaries went to Congo, not with the motive of gaining financially,
but with the desire to increase God' s kingdom by preaching the gospel and calling the
Congolese to repentance and conversion. These missionaries were shocked when they
saw the traditional cultmal practices of the Bakongo LU1d therefore decided early on that
they not only had to preach the gospel, but they also had to help the Bakongo change
their habits and practices that were contrary to the missionary ideals of right and wrong.
As the missionary (as well as the colonial official) taught "civilized" ways of behaving to
the Bakongo, disapproving of and forcefully oppressing many cultmal practices, these
traditions were not eradicated, but simply moved underground.
The First C&MA Missionaries
The first C&MA missionaries (Condit, Gerrish, Jensen, Pearson, and Quayle)
started their mission station in Cabinda (part of Angola), just north of the mouth of the
Congo River. The first station in the Congo Free State (Congo-Kinshasa) was at
Ngangala (Word, Work, and World 1885:6). Expectations were high for the missionaries
in this new work. They were the first Alliance missionaries to receive their training at the
New York Missionary Training College, doing so before it became an official school.
This school was officially founded in 1885 and had "a very thorough comse in Biblical
instruction and Christian life and work" (Year Book of the Christian Alliance and the
International Missionary Alliance 1893:33).
Unfortunately, these five missionaries were not able to follow through with their
plans. John Condit died of fever in 1885. Jensen, Pearson, and Quayle returned to the
States after Condit's death. Gerrish remained in the Congo working with the Baptists
until 1888 (Niklaus, Sawin, Stoesz 1986:60).4
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The Christian and Missionary Alliance did not give up on mission work in the
Congo. In 1888, another missionary team arrived in Congo. In 1894, A. B. Simpson, the
founder of the C&MA. wrote about the mission work in Congo-Kinshasa, saying that by
that time there were eight mission stations of the C&MA and that the work of the early
missionaries was "now begilming to bring forth fruit, and during the last few months
there have been several baptisms, and some remarkable conversions, including some of
the neighboring chiefs" (1894 :213).
As more Congolese began to convert to Christianity, Congolese Christians began
to be trained as evangelists and teachers. They were then sent out to villages to preach
and to teach in schools.
C&MA Missionary Interactions with the Bakongo
When the C&MA missionaries entered the Congo, they encountered elements in
the Congolese culture that were completely foreign to their worldview. They were
horrified at what they saw and implored Christians back home to pray for them and the
Congolese so that these practices could be quickly eradicated. What shocked the
missionaries so much were: the Bakongo means of punishment, the traditional healing
ceremony, polygamous marriage, and accusations of witchcraft, all of which they viewed
as evil and therefore should not have a place in the lives of the Bakongo who became
Christians. Missionaries of this time period lacked a missiological framework that w,o uld
have helped them understand what important functions these traditional practices fulfilled
in the Bakongo society, even though the practices themselves were abhorrent to the
mIssIonary.
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Missionaries' desire for change in the Bakongo culture. In an article about nkasa,
or the ordeal of drinking poison, John Symington writes that it is "one of the most vile
and degrading practices of the Congo people" (1895:99). He found through his
interaction with the Bakongo that nkasa was used both in dealing with people who were
accused of kindoki that resulted in a leader's sickness as well as kindoki through which a
person became unusually more wealthy than his or her peers. Symington describes the
ordeal in the following way:
In order to prove his innocence [of kindoki], the accused party must take a draught
of poison made from the bark of the Nkasa tree. That the poison may be more
effectual, no food is allowed the supposed culprit for sometimes a day
beforehand, and after it is taken, he is made to dance till he vomits or falls down
from the killing effects of the poisonous stuff. Ifhe vomits, the people dance to
his applause, and some present him with small gifts ... .ifhe does not vomit, but
seeks to rest a little by sitting down on the ground after perhaps dancing for hours,
or it may be a whole night, then all is over with him. He is immediately seized by
the ankles, and dragged around the village while the people cry, "Ndoki, ndoki,"
meaning "wizard, witch, or evil spirit."
But not only to revenge death and sickness is poison given. If one by toil or trade
or in any other way has acquired some little wealth, it often happens that by a
secret plot he is accused of kindoki, sorcery. Poison is given him a sure dose, and
his goods are divided amongst subtle, wicked men .... To refuse to be tried by
poison, when accused, is usually, where no protection from another power can be
had, to be shot, hung, or flung over a precipice. A person who builds a good house
or goes beyond his fellows in any article of workmanship is liable to be called
ndoki, and has to pay the penalty. The children who are taught in our schools are
looked upon as zindoki [plural of ndoki]. (1895 :99)
Symington contends that the practice of nkasa "is the direct enemy of progress,
civilization, and Christianity" (1895:99).
In another situation Clara Hall, a C&MA missionary, describes a dance for
healing as follows:
The sick man was sitting on a low seat. ... The drums beat again and the women
began to slowly dance in a swinging motion from one foot to the other, the noise
of drums, rattles, etc., becoming louder and louder, and as they became more
excited, some began to make a circle around the sick man, dancing all the time,
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sometimes three or four at a time. The witch doctor kept up a dancing motion also
as he shook the charms over the sick man's head, and his face went through
fearful contortions as the excitement increased, resembling very much the pictures
of Satan I have seen. (Hall 1900:142)
The early C&MA missionaries viewed the Bakongo tradition as being based on
evil premises which they thought could be changed, not only through Christianity, but
also through the influence of Western civilization and education. Much of the push for
education and "civilization" can1e through the development of the mission station and the
community of Bakongo which grew up around the station.
Missionaries ' ideas and the modem mindset. As the C&MA missionaries
encountered these elements of the Bakongo society which ultimately were a reflection of
the Bakongo worldview, the missionaries could only place them in their existing grid of
understanding, which had been developed and formed in a Western and increasingly
modern setting. The C&MA missionaries, however, were not dominated by a modern
mindset. The C&MA missionary grid of understanding had not only been shaped by
modern education, but also by Christian training which did not deny the existence of evil
or the unseen spiritual realm. Because of this training, they saw the Bakongo rituals,
ceremonies, and punishments as real. In fact, they were very aware of the spiritual realm,
believing that many of the elements of Bakongo society originated from the unseen, but
very real, realm of evil and as such in need of change. They believed the Bakongo were
in bondage to this evil and sought God in order to help them escape. An example of this
is the story of a girl being delivered from demonic oppression.
A girl, whose Christian mother died about two years ago, became demonpossessed shortly afterward. She began to speak of herself as "we," and called
Satan her father. She suddenly began to speak in a language of which she had
been altogether ignorant. She became at last so wild in actions and so abusive in
her speech, that her uncle found it necessary to bind her. In confinement she lost
flesh, until she was only a skin-covered skeleton.
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Prayer was offered continually for a long time, until it seemed that she was about
to die . One day when Mr. Williams was visiting Ngangila she asked him to pray
for her, and at the same time she confessed to the native teacher that she had been
praying to the devil, but now was determined to pray only to God.
A remarkable improvement was soon apparent in her general condition, and not
long after, one Slmday night in the midst of their testimony meeting she entered
the chapel ... and made a confession. She was perfectly composed and evidently as
sane then, as before she had clearly been insane. (Campbell 1913: 107)
Not only did the missionaries acknowledge that evil exists in the spiritual realm,
but also that positive things can happen through experiences that are not rational
according to a modem mindset. Just as Simpson, the founder of the C&MA, encouraged
people to seek the filling of the Holy Spirit, the missionaries did so among the Bakongo.
During a conference, many Congolese "prayed with tears and trembling for a complete
cleansing and filling with the Holy Spirit" (Harris 1908:70). Not only this, but the
missionaries accepted the reality of and importance of dreams for the Bakongo. The
missionaries saw that God used dreams in order to speak to the Bakongo. They did not,
however, accept a testimony of a Bakongo who relied only on dreams. One missionary
couple writes:
When asked how they know they are saved, many will reply that "the Lord spoke
to them in a dream or vision and told them they were His children." We praise
God that He often speaks to these people in dreams. But we, including the natives
that have assisted in the examining of candidates, feel that we cannot accept their
testimony unless they "have a more sure word of prophecy" for their foundation.
(Allison and Allison 1909:71)
Although the missionaries wanted to see change take place in the Bakongo
culture, they realized early the problem of forcing cultural change. H. D. Campbell writes
in 1903:
Wherever the missionary goes public opinion is formed against the custom, and
the government has also done much to put it down in some places by hanging and
imprisoning some of the priests; but such influences extend over but a very
limited area. Truly very much yet remains to be done. Before poisoning can be
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done away with, fetishism must be superseded by the Gospel light in many hearts.
Force dril'l's the clls/om on(\' illlo seaecy, blll does not abolish it; it is only when
the heart is changed that the Congo man beholds it hideousness. (1903:2 italics
added)
The missionaries were not boxed into the acceptable understanding of their day
that claimed that traditional practices could be squelched by force.
Changes in the 8akongo culture. The missionaries preached the gospel of Christ
as the solution for the Congolese and their culture. Problems developed, however,
because as the missionaries as well as those in colonial power discouraged and eliminated
the cultural practices of the Congolese (e.g., methods of healing, methods of trading, and
authority and hierarchy), the only replacements that they offered and accepted were those
from Western culture. These replacements did not fit with the Bakongo worldview. The
missionaries did not realize that the eradication of these elements of tradition would
cause a great rupture in the Bakongo worldview if they were not replaced by practices
which made sense to the Bakongo. 5
As the missionary work continued alongside of the cultural inroads being made by
the colonial powers, the outward actions of the Bakongo did begin to change. In 1943, E.
R. Hess describes how women do not mourn in the same way as they used to. She quoted
a wife of a former chief who said to her:
Mother, it would be hard for you to understand what we wives had to go through
when our husband and chief died. We sat in filth and nursed that smelling corpse
for one year, not washing our bodies, eating very little, and crying day after day.
It's a kind of joy the women have now that they do not have to keep that custom.
(Hess 1943:56)
Edythe Gant points to this same fact, but underscores that it is not necessarily the
underlying worldview that was beginning to change, but simply that the evils of the West
were beginning to take hold among the Bakongo (1947:570). In a later article she
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indicates that part of this change stems from the fact that the traditional means of
punishment. which used to be swift and severe, were now not allowed by the Belgian
colonial government (Gant 1948 : 168). The Bakongo were losing their traditional means
of holding morals in check and had not embraced the Western ideas of punishment.
As changes continued to take place in the Bakongo society, the Bakongo
themselves continued to have to make choices about what path to follow: the traditional
path or the modern path as laid out by the colonial powers and the missionaries. Esther
Galbraith found that in 1948 many Bakongo did not see Western medicine as an
advantageous first choice when they became ill. They would first consult traditional
medical healers. Then, only if the hoped for results did not happen, would they venture
into a modem medical hospital or clinic. She found that Christian Bakongo as well as
non-Christian followed the traditional healing path. She writes:
Even church members find it hard to differentiate between "natural remedies" and
the worship of spirits. The wife of one of our Bible school students asked me
recently to tell her if the following cure was all right for the eczema on her child's
face. She had been told to take a live fish from the river, rub it on the child's
sores, then throw it back in the river that its spirit might carry the disease away.
(Galbraith 1948:665)
The missionaries and the colonial officials had worked hard to eliminate
traditional elements of the Bakongo society such as the use of kindoki and traditional
healing. Despite these efforts, traditional beliefs remained strong in the Bakongo
worldview. In 1952, N. L. Tyler writes:
The State has made every effort to stamp it [witchcraft] out. Every preacher of the
gospel has attacked it. Only back in the remote recesses of the jungle is it openly
practiced, but it still exists in the heart of that well-dressed man and woman on the
front seat in church. (1952:381)
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Description of Missionary Work and Strategy among the Bakongo
The C&MA missionaries who entered Congo-Kinshasa realized that in order for
them to be able to communicate the gospel message, the people had to understand them.
Therefore they spent much of their early time learning the language of the people.
Because the missionaries relied heavily upon reading the Bible for their own Christian
walk, they decided that if the Bakongo were going to have a similar understanding of and
relationship with God, they too would need to interact with the written Word of God.
Thus. the missionaries needed to not only preach the Word, they had to teach the people
how to study the Word. In order to do that, the people had to learn how to read. Thus,
primary schools became an important element in the missionary strategy.
Education began early in the missionary work in Congo. In 1895, G. W. Egerton
writes: "The 'three R's' are the chief branches taught, though brother Reid has asked me
to teach French also, as it is the State language" (1895 :29). In the early years of the
mission it was not easy for the Bakongo to attend the mission school. In some areas
parents viewed the missionaries as bandoki and therefore thought they were teaching
children how to become ndoki. Others saw attachments to the school as a break with the
family and the village. In many ways this was true.
Josephine Harris talked to one young man who came to a mission school as a boy.
His story is lengthy, but shows the desire that many had of learning as well as the break
from tradition and family that education caused.
My mother's first child died. Then my older brother didn't care much for her but
followed Father. But I loved her much, much ... and wherever she went I followed
her, and she loved me much, and feared the witches would 'eat' me, so she gave
me the name 'Batisa' which means: 'They (the witches) desire him.' When I
grew large enough, I began to go to school at the vula (Mission), and I loved to go
to school better than anything else. No matter what I was doing, as soon as I heard
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the bell, away I ran. But my mother didn't like to have me go- she was afraid the
foreign witches (missionaries) would ' eat' me (cause him to become sick and die
by their witchcraft) or send me off to their land under the sea where the strange
people lived who only had one eye in the middle of their forehead. So I went to
the mundele (white man- lit., 'clothed man') and said: ' Write me a book- no
matter if it is for very little, so that when my mother wishes to take me away from
the school you can tell her I can 't go.' So the white man wrote me a book (an
agreement to pay some small SWll monthly and food- the boy to work at the
mission and go to school) and soon my mother came to get me. But 1 said ' I can't
go-I an1 'written · and the white man won' t let me go,' and then he spoke to her
kindly and told her 1 wanted to learn to read God' s Word and it would be good for
her to let me. She said: 'No, 1 want him;' and finally he said-' Ka diambu ko (no
matter!), come and receive your present at the store-house. ' So she went and
received her present and I stayed and went to school. Eh! But I saw much trouble
those days, for it was strong work to remember all the letters, and when I made a
mistake, then the teacher hit me on the head with a palm-rib. Many hittings I had!
But then I began to know the letters, and another white man came and the Mfiote
boy who had been teacher said: 'You will go into the class of the white man.'
Then 1 feared much-perhaps I shall be hit much more!' but he smiled at me, and
I smiled back at him, and 1 had no more fear-and I had no more hittings with the
lubanza. One day the letter came which said the school was to be given up. Strong
sorrow we had! 'We, what shall we do? Must we go back to our villages and no
more be taught God's Word? How shall we do it?' Then our teacher said:
'Whoever wishes to continue learning can go with me to another 'vula." But 1
thought: ' How can 1 leave my mother?' for 1 loved her much, much!" and again
the softened eyes showed how real the love had been. "Then one of the older boys
said: 'Come along with us, do you wish to go back to the village and forget about
God and go to the country of Destruction (Hell)?' Then my heart feared and I
wished to go and learn more-but-' how can I leave my mother?' At last I
said-'I will go,' but then when we were about to go my mother heard of it and
came to get me. 'Come,' she said, taking hold of me, 'come with me back to the
village.' ' How can I, when 1 have told the white-man I would go with him?' and I
cried, but she held me. Then I got an older boy who had much wisdom to talk to
her. And he talked and talked and got the white man to come and talk to her also.
He spoke gently to her and said I would come back to her when I had finished to
learn-and then he said: 'Come and get your present to comfort your heart.' But
she said: 'I don' t want any present.' However, my chiefs took it. Then I left my
mguvu ('hippopotamus '-a name given to a very strong cloth, of which he had
earned a 'fathom' (two yards)) with her and went, while she sat there crying-and
I, too, cried. But the white man said: ' Don't cry!' You can go back again after a
while and comfort her heart.' But I never saw her again-for while I was away I
heard she was dead, and my thoughts are that she died of the sorrow she saw
because I was away from her. But had she no illness? Yes, but I do not think she
would have died if it hadn' t been for the sorrow-for she loved me much, much!
Of all her children, me she loved most. (1910)6
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This kind of break from family, village, and tradition was the high cost of
education for many Bakongo who received a missionary education. Traditional and
family ties were often severed as children l'ollowed an education which had been
developed through another worldview.
The missionaries taught the Bakongo to read and then sent them out to teach
others. In 1900, the missionaries opened the Congo Evangelistic Training Institute.
Campbell describes those attending as:
the nucleus of an army of Black Evangelists which will spread the light of the
knowledge of God as it is in Jesus unto the regions beyond, and even to the
uttermost parts .... We are teaching them the great rock -bottom truths of God and
God's Word, and how to rightly divide the World of truth. We trust the Holy
Spirit is our Teacher as well as theirs. (1900:111)
In their effort to educate the Bakongo, however, the C&MA missionaries did not
want to simply be a mission that had education as a goal. Instead, education was simply a
means to an end. As such, higher education was not stressed. The first priority for the
mission was evangelism. The second was education, focusing on reading. Along these
lines, C. B. Welles writes: " Wherever we could we also taught writing and a little
arithmetic, but we did not aim at higher education, nor do we yet" (1925:886). David
Mason confirms this when he writes: "We do not go in much for education. It is there the
same as at home. Give a man a suit of clothes and fix him up, and he does not want the
Gospel. Get him saved first, and the other things will follow" (1928:9). Basically, the
training was given so that the Bakongo could continue to learn the Bible on their own and
to be able to help others to do the same.
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The Impact of the Missionary Message and Activity on the Bakongo
The C&MA missionaries who went into Congo-Kinshasa were intent on
preaching the gospel, teaching the Bakongo to read and write, and helping them to
understand how they needed to change their lives in order to bring them into conformity
with the gospel. The question remains: What impact did this preaching and education
have on the Bakongo worldview? How did the Bakongo receive the missionaries, their
message, and their work?
Bakongo Opinion of Missionaries
When the missionaries first arrived in Congo, the Bakongo did not see them as
missionaries. Because the concept of missionary did not exist in their worldview, the
Bakongo had no understanding of the role or status of missionaries. Because of this, the
Bakongo had to fit the missionary into pre-existent roles in their culture. They knew that
the missionaries were white, had "magical" powers, and came from over the water. For
the Bakongo the logical explanation for people with these kinds of qualifications was that
they were ancestors (MacGaffey 1983). Another logical explanation according to the
Bakongo worldview was that the missionary was an ndoki. The thinking surrounding a
baptismal service illustrates this point.
When we went down to the water to the baptismal service, some of the people in a
village through which we passed, hid in their houses, lest they should be
bewitched, or eaten, as they express it. They said that when the boys were
baptized they would go under the water with the missionary and stay there until
they had eaten some sugar cane. When the parings rose to the top of the water and
the cane was eaten they would arise, and the boys would be bewitched and would
eat people as the white folks do. (1. D. R. Allison 1908:137)
Tungwa Lubeni, a catechist, found the same kind of thoughts as he traveled from
village to village preaching the gospel. He quotes some of the villagers who did not want
to hear from the Bible: "We've heard that the Whites eat people at night, so get these
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' Words of God' out of here immediately" (1895; quoted in Janzen and MacGaffey
1974: 109). Another catechist, Isaki Kimbembe, found the same ideas among the people
to whom he was preaching the gospel. "And they asked me again, 'Tell us, when we die,
will our souls (rniela) go to the Whiteman's mission (rnavula), since witches go there to
sell us at night?'" (1895; quoted in Janzen and MacGaffey 1974: 11 0).
Because of this fear of kindoki, many Bakongo in the early years of mission work
did not want to send their children to the schools run by missionaries. Missionaries were
not oblivious to the reality of this perception. They knew, through their interaction with
the Bakongo, that many Bakongo viewed them as either an ancestor or an ndoki. The
missionaries did not want to be viewed either of these, but rather as bearers of good news.
They therefore had to work hard, not only at preaching the gospel, but also at convincing
the Bakongo of their real purpose among them.
Bakongo Interaction with the Gospel
Not only was the Bakongo view of the missionary different from what the
missionary expected, but so was the Bakongo reaction to the gospel as they presented it.
Often there was strong resistance to this gospel, especially by those who would stand to
lose status or power if the people accepted the gospel. Sometimes there was acceptance
of the gospel followed by rejection or a return to traditional ways. Full acceptance was
rare and often caused a break with other Bakongo (e.g., Yoeli Kuvuna who had to choose
between his village and family and Christ).
Cost of conversion. Although there was often resistance to the gospel, actually
more resistance than acceptance, some Bakongo did accept the gospel message. Some of
the people who accepted the gospel did not do so simply through preaching or teaching,
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but through experiences which touched them at their traditional roots (e.g., dreams,
healing) . Gertrude Welles describes one example of this:
A heathen man in Congo, Africa, was stooping to cut a pineapple. As he did so he
heard in the bushes above him the sound made by a very poisonous blow snake
and felt the poison in his bare back. He hastened into the village and soon the
news reached the ears of Tata Mabengi, one of our evangelists.
As it was sometime in the middle of the day the women were in the fields but
some of the men were in the village. Tata Mabengi quickly saw the Christian men
and issued a call to prayer, for cases of this kind are fatal and this unfortunate man
had never accepted the Gospel although the way of salvation had been explained
to him. The burden of prayer was that he might get a vision that afternoon of the
terrible place to which he was going and repent while he yet had time.
When the Christian women came in from their day' s work in the fields and heard
the story, the evening cooking was forgotten and they too joined in the prayer.
Toward evening, the man sent for the evangelist and he immediately hastened to
his side and was greeted by these words "0 Tata Mabengi, I want you to pray for
me for I have seen hell this afternoon and I don't want to go there." Again the
way of salvation was explained and later in the evening the Lord's people
gathered about him and formed a chain of prayer around him. Toward midnight
he vomited and began to recover.
Next morning the Spirit of the Lord spoke to him, bidding him go to the villages
around and tell what God had done for him .... The rapidly healing marks of the
poison on his back also gave abundant evidence of God's wonderful working in
answer to prayer. (Welles 1921: 153)
In another instance a Congolese teacher prayed for a sick baby boy who was
healed. His healing opened paths for the preaching of the gospel (M. Hess 1927:810).
The missionary reports indicate that it was not only healing, but often dreams
which were the means whereby the Bakongo came to faith in Christ. The Allisons report
of such conversions in 1909 (1909:71). H. L. Pierson reports of a woman who was on her
deathbed. She received a vision in which she was told by Jesus to go back and witness to
her husband, who was not a believer, and that Jesus would heal her in a month. She was
healed and her husband became a Christian (1919:218).
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When the Bakongo did accept the gospel message, they knew that based on the
missionaries ' teachings they were expected to give up many of their traditional practices.
Sara Remmers writes about a man who was resisting becoming a Christian because of his
WIves.
He had three [wives] and he knew that to become a Christian he must relinquish
his claim on all but the one he first married. This meant that he must retain a
weak, crippled woman and send away two who are well and strong. It was a
struggle, but the Lord gave him the victory and now he was returning the two
wives to their OWI1 country. (1908 :272)
Agnes Killer gives another example of the cost that the Bakongo have to pay
when they become Christians. She describes what a young man had to give up:
First, burning all his fetishes and charms at the station; then sending away his
second wife, having her house moved to the town of her mother, and giving her a
good cloth (to comfort her heart). He will lose all that he has paid for her, and
have to live the rest of his life with a woman who is less to him than the one he
sent away, but there is a ring to his testimony which tells he is not sorry, but
thankful that God gives him strength to do right.
Another man, a chief, has burned his last fetish, which was considered very
powerful. It cost him $10.00 (a large sum in their eyes), and his people are asking
him now how he is going to keep sickness away from his town without that strong
nkisi, but his hope is in the Lord. (1909:106)
Although the costs of conversion were often great, there were also benefits for
those who became Christians. There were the spiritual benefits about which the
missionaries preached. There was also the possibility of material benefits.
Material benefits of conversion. Some benefits were financial. Many of those who
became Christians became catechists and evangelists, which were often paid positions.
Other benefits came because the Bakongo who attended the mission school received a
solid education that opened doors for them in their changing world. Still others benefited
because they were able to be part of a new community. Often communities of Bakongo
believers would develop around the mission station (Dalmalm 1985: 106, 117). The
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following is an outsider's description of the community growing up around the mission
station.
Outside the fence ::u-e the houses of some Christian natives who are thus forming a
Christian commlmity, and from whom we hope and expect much. In place of the
ten or twelve boys, and one girl of three and a half years old there are nearly
eighty persons (native) on the place, men, women, boys and girls, ranging in age
from three to forty years . A large proportion of these attend the school, and are
making excellent progress. Quite a number of them can read and write some of
them as well as I can myself. About twelve sit down with us at the Lord's table
monthly to remember His death, and quite a number are awaiting to follow the
Lord's conunand, and be buried with Him in baptism, that they also may
assemble with us. The whole place has an atmosphere of peace and prosperity that
is deeply impressing and touching. (Woodcock 1895:146)
As there is no indigenous writing describing thoughts and feelings about this
community, one carmot know for sure what the thoughts and motives of the Bakongo
were as they moved from their villages to the mission community. Based on other
reports, one can surmise that some true conversions had taken place. Others probably
came for different motives (e.g. , what they could gain financially). Financial motivation
may have prompted some Bakongo to become teachers. In an annual report of the Congo
mission, E. E. Crist writes:
There are seventy-two schools cared for by twenty-five paid and twenty-five
unpaid teachers. Twelve teachers are working in other districts, four of whom are
also supported by the Maduda church, fifty young men attended the training
school and are preparing for the Lord' s work. (1921:409)
Although there were surely Bakongo with pure motives, there were also, most likely,
some with mixed motives. The missionaries endeavored to keep the mixed motives of
both the teachers and those they were teaching to a minimum as the following illustrates:
It is superfluous to tell anyone acquainted with the interior working of a mission
among the heathen, that out-stations need constant, close supervision. The
missionary in charge must visit them frequently to advise, direct and control. It is
possible for an out-station to become a trading post, or the rendezvous of
worthless people trying to escape work and taxing, under pretense of learning
God's Word. With all the extra oversight, much of course depends upon the
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teacher in charge, his spirituality, sincerity and sense. All teachers are prohibited
from trading or engaging in any other work. (Campbell 1906:48)
H. D. Campbell illustrates well why the 8akongo would think that they could and
should profit from the missionaries.
Attendants [to the church service] from the outside that did not have to go to the
meeting were so scarce that Mr. John Missionary at Vungu noticed the man who
can1e back the second time and took a front seat at the morning service. When the
aforementioned person, who had nothing to sell and was in no need of bandages,
becan1e regular in attendance, Mr. Missionary was much encouraged. He
promptly rummaged around in the back of his head to get some new Congo words
and find fresh illustrations to brighten the messages ....
The Regular Attendant, sober-faced and apparently much interested, took his
place on a front seat morning after morning for about a week. He then appeared at
the tin store house where the mercenaries were lined up on Saturday to get their
weekly rations .... Mr. Missionary was about to close the door and hasten away to
other duties when he was interrupted by the prospective convert [who said] ....
"But Sir, you have not given me any gift."
"A gift?"
"Yes, Sir, do you not pay your laborers?"

Mr. Missionary saw his delusion and patiently tried to enlighten the man by
informing: "These are my workmen. That is why I give them valuables to buy
their food with. You, too, would be treated like them if you were employed here."
Brushing aside this trivial explanation as foreign to the business in hand, the
Regular Attendant objected: "But Sir, have you not seen me at church listening to
the ' words of God'?"
"Verily have I and 'joy great it has caused me' to see your faithful attendance. I
trust you will continue to come. But, you are not working for me."
Blank astonishment is now pictured where the expansive smile had been, and the
victim of misplaced confidence ejaculated in quite a changed key, "Work! Me not
working for you! What do you call work?" With a grieved air, lifting his
protesting shoulders and throwing up indignant hands in true Congo fashion, he
marched off.
He hastened to a nearby village and denounced to a sympathetic group of listeners
the meanness of a man who could behold him going day after day to the chapel,
and sitting around patiently while the ungrateful fellow practiced his broken
words and Congo phrases on him. Not to get even a brass tack for it all was
stinginess indeed. Such ingratitude, he claimed, was the worse since Mr.
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Missionary lived in abundance and could have more for the asking. As was very
well known, all Mr. Missionary had to do was to make a few marks on a bit of
paper, and behold- boxes and bales from the foreign land soon appeared on the
scene. (1917 :344-346)
It is evident, therefore, that the Bakongo had different motives as they interacted
with the gospel and the bearers of the gospel message. While some were truly converted,
others were fueled by motives that were far from what the missionary expected.
Missionary Interaction with and Estimation of the Colonial Enterprise
At the beginning of the C&MA mission work in the Congo-Kinshasa, the
Alliance missionaries had a positive opinion of King Leopold and what he was doing in
the Congo. In 1889, the leaders of the Alliance viewed King Leopold as a generous and
kind head of state, describing him as "the most liberal and public spirited sovereign of
Europe" and were glad to be able to do their missionary work under a "civilized
government" (The Christian Alliance and Missionary Weekly 1889: 11). Despite the
knowledge of some missionaries of the harmful effects of Leopold's colonial empire on
the Congolese people (e.g., disrespect, abuse of rum, brutality of the Belgian army), they
were mostly of the opinion that the civilizing effects that would come through the
colonial power were positive. One of these perceived positive effects was the railroad.
The railroad company invited the C&MA to have a representative join the
inauguration ceremonies of the railroad of the new Congo Railway Company and to
travel the whole length of that line. Commenting on the railroad, the company, and the
government, Cramer writes: "We pray for them at our public services at Boma ... that they
may always be directed by the spirit of the patron of the states, and ever maintain and
execute such laws as will bring ultimate good to the native people themselves and honor
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to the king they serve" (1898 :241). Two years later Cramer gives a glowing report of
King Leopold II and his work in the Congo Free State (Congo-Kinshasa) (1900: 131).
As the years went on, however, the brutality, cruelty, and oppression of Leopold
becanle more and more evident to the missionaries. Williams reported these abuses in
1903, describing how, although
at the beginning [Leopold] was seemingly true to his trust. ... his government soon
developed into a most tyrannical one toward the natives who were virtually made
slaves, being forced to work for the State and bring in large quantities of rubber,
ivory, etc., upon demand, and upon their being unwilling or unable to do so were
and are still being slaughtered in large numbers, many being chained and shipped
to other far-off sections of the country, so that they would be afraid to try to run
away from their masters. (1903 :65)
By 1906, these abuses were becoming known throughout the world. The public
outrage against him and his oppressive practices in the Congo Free State grew until,
[mally, in 1908, international pressure forced King Leopold to give up legal ownership of
the Congo Free State (Bob 1999:xxiii). Instead of returning the land to the Congolese,
however, ownership was transferred to the Belgian government and the Belgian colonial
period began.
After the Belgian government took over the Congo from King Leopold, the
Congo Free State became the Belgian Congo. Although many of the visible, brutal
atrocities that were frequent under King Leopold's rule were stopped, the general
oppression of the Congolese people continued under the Belgian government. Under this
government the Congolese had to do things according to the requirements of the colonial
power, not according to their traditional ways. For instance, instead of traditional
judgment and punishment, which was swift and severe, the Congolese had to be judged
according to colonial laws and punished in a way that fit with the colonial sense of justice
(cf. Gant 1948). The colonial powers and the missionaries both felt that the Congolese
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justice system was too cruel and therefore worked to replace it. They did not understand,
however, that the Congolese viewed the colonial system of justice and punishment as
tmbearable and cruel. Being put in a square box Uail) for months and perhaps years on
end was something that the Congolese could not even imagine (cf. Turnbull 1962).
In the midst of the oppression and forced change that they were experiencing, the
Bakongo found ways to meet their spiritual needs in this changing environment. Simon
Kimbangu was a man who helped the Bakongo address these issues. Through his
teaching and healing ministry the Bakongo were able to see how they could make sense
of their situation in ways that addressed both the change that was taking place within
their tradition and the enduring qualities of their tradition.
C&MA Missionaries' Estimation of Kimbanguism, or the Ngunza Movement
Kirnbanguism meshed well with the Bakongo worldview. Not only this, but it
addressed the changes that were taking place in Bakongo society, both through
missionaries and colonization. In their reports, the C&MA missionaries did not refer to
Simon Kirnbangu by name, but called the movements he sparked, the Ngunza movement.
Groups branched off from the church that Kimbangu and his son founded, often differing
from the ESKJC in both doctrine and practice. Many also deviated from Kimbangu's
initial teaching by replacing Jesus with Kimbangu (see example below, p. 102).
Missionaries saw the effects of his work as this movement traveled through much of
Lower Congo, the region in which most of the Bakongo in Congo-Kinshasa lived. The
general attitude of the missionaries toward the Ngunza movement was negative because
they saw that people were being tom away from what the missionaries considered to be
the simple teachings of the gospel and following aspects of the movement which called
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the people to ignore their normal daily activities such as planting and harvesting and
simply follow the movement. Missionaries reported thL: negative affects to their
constituents in the States as seen in the following report:
The Congo work was greatly hindered in some districts by the Ngunza or Prophet
Movement among the natives beginning in the work of the British Baptists about
one hundred miles east of our district. In the beginning the work may have been
of God but fanaticism and pride soon turned the people from the simplicity of the
Gospel and wildfire spread with great rapidity .... Thank God most of the Congo
church stood true through the firm stand of teachers and leaders for the faithful
preaching of God's Word . (Christian and Missionary Alliance Foreign
Department 1921:214)
The Belgian government did not sanction the Ngunza movement and sought to
suppress it. This only pushed the movement underground during the colonial period. As
Congo-Kinshasa moved toward independence in the 1940s and 1950s, the Ngunza
movement came back into the open and once again caused reaction among the C&MA
nusslOnanes.
A Bakongo Christian went to find out what happened when people went to see an

Ngunza prophet. He describes what he saw as follows:
I arrived early, but already over 100 trucks were lined up along the road. Families
had hired the trucks to carry them and their sick to Banza Mateke. Some had
come hundreds of kilometers and paid much money. About 6000 people were
milling around. They had all come to see Gabriel Mabwaka. Since he sat on a
chair which was on a table, he could be seen by all.
The sick one stands before him on a small platform. Mabwaka questions him
about his illness, his family and enemies. Then he puts his hand on the sick one's
head and prays for his healing. "In the name of the Father, and Simoni, and the
Holy Ghost. .. "
Mabwaka will not pray for a person unless all his family is present. "You are
sick," he says, "because someone is eating your soul." He closely questions the
family until he knows who is eating the sick one's soul. Then he commands that
one to confess his sin.
If the accused one disagrees, they beat him until he confesses. He is then driven
away in disgrace.

103
One day a child was brought. Mabwaka accused the grandmother of eating the
child's soul and making him sick. They smeared mud on her face and chased her
away (Janzen and Mac Gaffey 1974:62-63).
With the replacement of Simoni for Jesus, questions arise about whether this movement
was a "Christward movement" (cf. Moodley 2004). One can see, however, even in this
brief snapshot, the importance of Bakongo tradition as well as the underlying need that
these Bakongo had for their traditional worldview to be addressed in their religious
beliefs and practices. Unfortwlately the missionaries did not pick up on this need.
Some of the Congolese catechists, when receiving teaching about receiving the
Holy Spirit did not want to receive the Spirit because of what they had heard about the
spirit in the Ngunza movement. Allison writes:
This fear of the manifestation of the Holy Spirit is upon our people on account of
the Ngunza, a fanatical native movement. It has taken such a hold upon some of
them that at another place, when speaking about the necessity of family prayers in
their homes, one replied, "They will think that is Ngunza." (Allison 1937:568)
Here, the other end of the spectrum of reaction is manifest. These Bakongo had become
Christians, had apparently cut their ties with tradition, and did not want others to confuse
them with those who were involved in the Ngunza movement.
In the face of incredible changes in culture, oppression from colonial powers, and
a message from the missionaries that conflicted with the traditional Bakongo worldview,
what happened to the church among the Bakongo people? Was it able to grow in such an
atmosphere?
Growth of the Church
Although there were some down years, on the whole the C&MA church in
Congo-Kinshasa continually increased. In 1946, the church had 18,033 members (Annual
Report of The Christian and Missionary Alliance 1947:34). In 1952, the church
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membership was at 23,933, down from 24,551 the year before (Annual Report 1953:90).
The report states that this decrease happened because many Christians became involved
in the Makukusa movement (an indigenous re ligious movement counteracting kindoki,
Bockie 1993: 57ft cf. Fu-Kiau 1969) at the beginning of the year, but many came back to
the church by the end of the year (1953 :90). 7 In 1952, there were over 11,000 attending
mission schools (6903 in village schools, 3955 in primary schools, 103 women and 57
girls in special classes, 46 in Bible Institute, and 51 in moniteur's school) (Annual Report
1953:89). In spite of the incredible changes attacking the worldview of the Bakongo, the
church took root and, as we see here, grew during these years.

Independence of the Congolese Church from the Mission
The C&MA was on the cutting edge of missions of the time when it came to
church leadership and independence. The missionaries saw the importance of the
Congolese church being independent. They worked diligently to help the church to be a
three-self church: self-supporting, self-governing, and self-propagating. In 1929, E. R.
Hess wrote about the importance of the church in Congo-Kinshasa being a three-self
church, reminding the missionary to be a father, not a dictator (1929:737). By August of
1931, the church in Congo-Kinshasa was under the control of the Congolese, having its
own constitution and its own convention (Mason 1932:56).
As the missionaries worked in Congo-Kinshasa, they continued to seek areas
where the gospel was not yet being preached. One of the main areas of interest in the
early years of mission work in the Congo-Kinshasa was across the river in CongoBrazzaville.
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Forays into Congo-Brazzaville
Even as the C&MA mission was growing in the Belgian Congo (CongoKinshasa). the missionaries were sensing a spiritual need in Congo-Brazzaville. The
desire to enter Congo-Brazzaville began early in the twentieth century and continued
lmtil the 1930s when the C&MA mission agreed with the Swedish mission that the
C&MA would remain in the Congo-Kinshasa and also move into Gabon while the
Swedish mission continued their work in Congo-Brazzaville.
In 1906, the C&MA missionaries made their first trip into Congo-Brazzaville,
seeing the country as being one of great spiritual need. Missionaries made several other
short trips into Congo-Brazzaville (1914, and 1916). Between 1919 and 1922, the C&MA
missionaries made concerted efforts to officially enter Congo-Brazzaville as missionaries
but were continually denied official status. Between 1928 and 1929, there was a fresh
impetus to move into Congo-Brazzaville. The mission sent two Congolese itinerating
evangelists into Congo-Brazzaville. Lueya, one of these evangelists, reported a great
hunger among the people for the gospel (Minutes of the Annual Conference 1929). After
much effort on the part of the mission to obtain authorization, the French commander at
Loudima gave permission in 1929 to begin the necessary steps in order to open a mission
work in his area. The missionaries found a place at Malembe, 45 kilometers west of
Loudima, to set up a mission station (Executive Committee Minutes 1929). In 1930 they
received concession of land from the French governor (Executive Committee Minutes
1930).
Three years after obtaining the land concession from the French government, the
missionaries in Congo-Kinshasa decided not to renew this concession, choosing instead
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to move into Gabon. They made an agreement with the Swedish mission (SMF), who had
been working in Congo-Brazzaville since 1909, to leave the mission work in CongoBrazzaville to the Swedish mission (Executive Committee Minutes 1933). The C&MA as
a mission remained out of Congo-Brazzaville until 1992.

The Swedish Mission Work in Congo-Brazzaville
The Svenska Missionsfdrbundet (SMF) was the first Protestant mission group to
enter work in the Congo-Brazzaville. The SMF was a revival movement and a missionary
movement which was established in Sweden in 1878 (Andersson 1968:x). Although the
SMF began its work in the Congo-Kinshasa in 1881, it found in 1900 that it was not able
to establish more mission stations there and therefore turned its eyes toward CongoBrazzaville. The SMF mission stations in Congo-Brazzaville and dates of their
establishment are as followed:
Madzia

1909

Musana

1910

Brazzaville

1911

Kolo

1916

Indo

1918

Loubetsi

1922

Mansimou

1925

Madouma

1930

Ngouedi

1930

Pointe-Noire

1933

Zanaga

1937

Dolisie

1938
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The SMF was not the only mission agency in Congo-Brazzaville. The Swedish
Baptists started a work in the North of Congo in 1921. Soret contends that this mission
had only a small influence (1978:167).
When the SMF missionaries entered the city of Brazzaville in 1911 they
immediately confronted not only traditional Bakongo mindset, but also Catholic
missionaries who were hostile toward the Protestant mission work. The Catholic mission
began in 1887 in Congo-Brazzaville and had made inroads among the Bakongo.
Therefore, they were able to influence the Bakongo against the Protestant missionaries
from the SMF when they entered Brazzaville. Andersson describes this as follows: "The
Catholic Fathers warned the Brazzavillois against the Protestants, saying that the
Protestant church was from Satan, not God" (1968:29).
The SMF work among the Bakongo in Congo-Brazzaville in many ways mirrors
the work that the C&MA missionaries did among the Bakongo in Congo-Kinshasa. Thus,
apart from a few examples that underscore some cultural conflicts, the influence of the
mission, as well as the acceptance and rejection of the gospel, I will refrain from
describing their work in detail.
Bakongo Opinion of Missionaries
When the Protestant missionaries first attempted to spread the gospel among the
Bakongo, they were doing so, at least at first, as the "ancestors" ofthe Bakongo. As
happened in Congo-Kinshasa, if the Bakongo realized that the missionaries were not their
ancestors, they often thought that they were ndoki who were going to either "eat" their
children or train them to be ndoki. The early SMF missionaries in Congo-Brazzaville also
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had to contend with the backlash of the slave trade. If the Bakongo had previously had
interaction with Whites, it was most likely in the form of the slave trade. Thus, when the
missionaries entered this situation, the Bakongo immediately placed them in the category
of slave traders and ran from them.
Not only did the Bakongo have preconceived ideas of who the missionaries were
based on their worldview, but also they had ideas about the missionaries ' ceremonies. For
example, in the early days of Protestant missionary work in Congo-Brazzaville, the
Bakongo could only view the Communion service through their own worldview. Thus,
they interpreted Communion as a sort of sorcery ritual where the bread and the wine were
some kind of flesh that had been obtained through sorcery (Andersson 1968:169). Over
time this conception of the Communion service changed so that generally people saw it
as actually being bread and wine and not flesh. Andersson has found, however, that
"there is a fum conviction that the bread and wine, through the blessing brought about by
Jesus' words, receive a supematural .power" (Andersson 1968: 169). This brings a magical
element into the ceremony. Those who partake of the bread and wine "worthily" will gain
blessing while those who partake "unworthily" will have irreparable damage done in their
lives (Andersson 1968: 169). Because the Congolese wanted the blessing that came from
partaking in Communion, the punishment of being excluded from the communion table
was quite harsh.
Bakongo Interaction with the Gospel
Many things (e.g., culture, view of missionaries, language, value system, etc.)
stood in the way of the Bakongo receiving a clear understanding of the gospel. Many of
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the Bakongo, because of this clouded understanding, resisted the gospel. Some, however,
looked beyond these problem areas and accepted the gospel.
Resistance to the gospel. Much of the resistance to the gospel came from those
who saw the encroac1m1ent of Christianity as a way for the Whites to undercut their
power both economically and politically. The chiefs and the banganga therefore stood
firmly against the teaching of the Protestant church (Andersson 1968:45).
The clash between the traditional worldview and the Protestant message of the
gospel formed another wall of resistance. The Bakongo in Congo-Brazzaville held just as
firmly to their worldview as those in the Congo-Kinshasa. A Bakongo chief resisted the
gospel message strongly because, as Andersson puts it,
He wanted to go to the underground village where his ancestors lived, especially
his mother whom he loved dearly. According to him it was a pleasant country
where people enjoyed good health. There was plenty of everything, bananas,
domestic animals, cloth, etc .... He did not believe at all in the missionaries'
preaching of eternal damnation, but he had a firm belief in survival in the
kingdom of the dead. (1968:46)
Acceptance of the gospel. When the Bakongo did accept the gospel, they did so
based on different motives. Some did so because of the teaching given in school. Others
did so because of a wish to escape the oppression of some aspects of tradition. Still others
were attracted by the medical capabilities of the missionaries who not only brought
healing, but also teaching about the great Healer. One nganga rejected the gospel and
would not enter a church, but was convinced of its truth and therefore told others that the
gospel was truth. Upon his deathbed he consented to accept the gospel (Andersson
1968:49). As was the case among the Bakongo in Congo-Kinshasa, some were influenced
to accept the gospel through dreams.
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Though some Bakongo accepted the gospel, they did not necessarily accept every
part of the gospel. Andersson found that among the Bakongo, whether they were
Christians or not. they believed in ghosts and ancestors (1968: 136,204, cf. Bockie 1993).
The only difference between the Christians and non-Christians was that the Christians did
not attend ceremonies where the ancestors were honored (Andersson 1968: 136).
Andersson found that the idea of salvation among the Bakongo had a different
sense than the idea that drove the missionaries. He states that for the Bakongo, salvation
was material, having to do with "bodily health, happiness in this life, prosperity, success

in all undertakings" (Andersson 1968: 149). Therefore, a person could have come to
Christianity with expectations about their material life and, when they were disappointed
with the lack of results through Christianity, returned to their former beliefs. As far as
how a person obtained salvation, the typical Bakongo response was that salvation is a
mixture between God' s grace and human endeavor (Andersson 1968:153). In this regard,
the Bakongo Protestant idea of salvation was quite close to that held by the
Kimbanguists. In the "Essence of Kimbanguist Theology," Diangienda-Kuntima
describes salvation as follows:
If salvation depended solely on God without man's participation, there would be
no doubt that mankind as a whole would be the beneficiary. Christ's own words
clearly prove that this is not so.
Kimbanguist theology holds that Jesus by his sacrifice has created for every
human being the first of the three conditions of salvation, namely, grace. In other
words, divine grace is a necessary but not the sufficient condition of salvation.
Man must make his contribution to the mechanism of his own salvation; for this it
is sufficient, since grace is provided by God, for him to give proof of faith in the
Holy Trinity and then to put into practice the commandments of God. Salvation in
Kimbanguist theology is reduced to the following equation: Salvation = grace +
faith + good works. (1980:229)8
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The idea of sin was also intermeshed with Bakongo tradition. In some instances
sin was an infraction or a breaking of a law. In other instances sin was a breaking of a
taboo. In this case, grace had nothing to do with rectifying the sin. Only performing the
correct rituals would do (Andersson 1968: 152).
Related to the issues of salvation and sin is the issue of conversion. Andersson
found that for the most part. conversion among the Bakongo was not an emotional
decision; rather when the Bakongo converted to Christianity in the early years of the
SMF mission, it was usually based on logical reasoning (1968: 154). Later the Bakongo
were more influenced by the emotional draw of conversion, especially during the revival
of 1947. This revival began at Ngouedi, but it quickly spread to other areas in CongoBrazzaville (Andersson 1968:158ff).9
One indication that the gospel had taken root among the Bakongo was the fact
that the Bakongo were writing their own hymns (Andersson 1968:91). This was evident
especially during the revival period. Janzen and MacGaffey write:
Shortly after the Second World War there began appearing in the North Bank
Manianga Protestant communities a form of singing that broke sharply with the
European introduced melody and lyric. The "lyrics" of the new music were
written by Africans, though this was nothing new. But the musical
accompaniment, at least in the village congregational assemblies, was usually
drumming rather than organ or nothing at all. There was a corresponding
emphasis on rhythmic singing .... Actually, though, the "new" music was little
different from that, indigenous in the country, which had already appeared and
found use since 1922 in the clandestine independent prophet (kingunza) cells of
the area, some of which survived within the Protestant community. (1974:115116).
Andersson points out that from the beginning missionaries in Congo-Brazzaville
worked hard to learn the languages of the people and translate the Bible into these
languages. Missionaries not only worked at understanding the languages, but also placed
a high priority on teaching the Congolese to read and write. In 1892, the SMF began to
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publish a religious journal. 10 Soon the Congolese catechists were able to write their own
reports and articles (Andersson 1968:89). Women as well as men contributed written
articles (Andersson 1968 :239). As Andersson states: "We can affirm that in the Congo
Christianity has been a powerful lever in the creation of a new literature, and thereby for
transforming the whole spiritual culture" (1968 :91).
Education was a basic tool for the SMF in Congo-Brazzaville as it was for the
C&MA in Congo-Kinshasa. Soret indicates that the French administration was slow to
take this responsibility and placed it instead on the shoulders of the mission agencies
(1978:146) . The education that the mission provided emphasized basic learning, not
higher education (Soret 1978: 166). The SMF had problems opening a school at first
because of the regulations of the French colonial government, but finally were able to in
1911 at Madzia (Soret 1978:167). In 1925, they opened a training school for teachers.
Then, in 1930, they started a seminary at Ngouedi.ll
Growth of the Church
Despite the problems of relating to the Bakongo culture through a mission run
church, the SMF churches grew in Congo-Brazzaville. The SMF measured growth
through baptisms. By 1945 they had 22,562 baptized members (Soret 1978:167).
The revival in 1947 affected the church membership. In each parish, the number
of baptisms rose sharply between 1947 and 1953 (Andersson 1968 :40-43). The number
of baptisms fell again after 1953 , but remained significantly above what it had been
before the revival.
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Independence of the Congolese Church from the SMF Mission
The SMF in Congo-Brazzaville, like the C&MA mission in the Congo-Kinshasa,
made efforts to give the church her independence long before the French government was
willing to take her hands off of the country. The mission laid the groundwork for a
church constitution in 1935 (Andersson 1968:59). The idea of a self-governing church,
however, did not see reality until the cow1try itself was well on its way to independence.
Andersson points out that much of the resistance to church self-government came from
the leaders of the church in Congo-Brazzaville who did not want the missionaries to leave
(1968:59).

Historical Overview of the Eglise d' Alliance Chr6tienne et Missionnaire du Congo
Given this overview of the C&MA mission work in the Congo-Kinshasa and the
work of the SMF in Congo-Brazzaville, we need to turn our attention to the beginning
and work of the C&MA and the Eglise de l' Alliance Chr6tienne et Missionnaire du
Congo (EACMC) in the Republic of Congo (Congo-Brazzaville).12
Beginnings
The C&MA church in Congo-Brazzaville had an interesting beginning. Although
it is considered to be a missionary church, the idea of a C&MA church in CongoBrazzaville did not begin with missionaries, but with the Congolese themselves. The
Congolese knew about the C&MA church from Zaire (Congo-Kinshasa), liked what they
saw, and therefore asked, in 1991, for missionaries to come and help them start a C&MA
church in Congo-Brazzaville. Zairians living in Congo-Brazzaville who had roots in the
C&MA in Zaire were also influential in starting the church in Congo-Brazzaville.
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Influence from Missionaries
Early C&MA missionary influence in Congo-Brazzaville came from CongoKinshasa and Gabon. In 1982, the group of Congolese Christians who wanted to start a
C&MA church wrote a constitution for the church and requested official sanction from
the government of Congo-Brazzaville. Although the government did not officially
recognize the church at this time, the Congolese Christians had taken a major step in the
creation of a C&MA church. In the constitution, the group not only dealt with official
organizational issues, but also practices that the church would not allow among their
leaders and members and that would require discipline. The issues that the young church
considered grave sins were: adultery, alcoholism, theft, fetishism, and not following the
constitution (Mengah 1982:8). Discipline for these sins, according to the constitution
required the following steps: warning, accusation, suspension, and exclusion from the
church (Mengah 1982:8). The following year the constitution was changed as the church
again requested official sanction from the government. This time fetishism was not
mentioned, but tribalism and favoritism were denounced (Mengah 1983:4).
In 1985, Theo van Barneveld, a C&MA missionary from Congo-Kinshasa
traveled to Congo-Brazzaville to meet with the church leaders. At that time the church
had received unofficial recognition from the Congolese government. In van Barneveld's
report about his interaction with the church leaders, he wrote that people wanted to be
baptized but did not understand salvation (van Barnaveld 1985).
As the church attempted to become established, American and Dutch missionaries
from Gabon and Congo-Kinshasa continued to make short trips into Congo-Brazzaville
for encouragement and teaching. During these years this church struggled because of
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weakness in leadership. In 1991, the church replaced the fonner president of the church
with a new man. Joel MblUnba. In the same year, Mbumba sent a letter to the C&MA
national office in the States requesting missionary help. Paul Goodman, a C&MA
missionary from Gabon, made several trips to Congo-Brazzaville that year to work with
the church leaders and to give advice and training to these leaders.
Based on Goodman's observations and the fervent desire of the church leaders in
Congo-Brazzaville, the C&MA mission leaders in the States decided to send a team of
missionaries into Congo-Brazzaville. David and Tammy Noel, Ron and Nancy Julian,
Carolyn Erbst, and Ruth Stanley made up the missionary team that entered CongoBrazzaville in 1992.13 These were veteran missionaries who had lived and worked in
Congo-Kinshasa. Goodman recommended that the mission be careful not to do the work
for the church, but to come along side of them to encourage them. He quoted a church
leader as saying: "Pastor, we don't want someone else to do our work, but we need
training and encouragement" (1992). Goodman also recommended that the mission do
and encourage contextual training (1992).
The Regional director for Africa, Robert Fetherlin, encouraged the team of
missionaries to spend the first six months in Congo-Brazzaville without getting involved
in long-term ministry, instead simply listening and learning about the church and the
culture. After this learning time, the team strategized about the best way that they could
help the EACMC in Congo-Brazzaville. At the core of the missionary strategy was
leadership development and discipleship. In order to do this, they decided to focus on
Brazzaville, the capital, and to begin a Center for Christian Studies. This Center would
not only target EACMC leaders, but leaders of other churches in Congo-Brazzaville as
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well. In 1995, the missionaries introduced the discipleship program MasterLife to the
EACMC pastors and church leaders. Included in the missionary strategy was the decision
to avoid the dependency which had negatively affected the C&MA mission work and
mission/church relationship in Congo-Kinshasa. The missionary team in CongoBrazzaville decided not to get involved in building churches or in funding the church.
They also decided that it would be best to have an exit strategy (no resident missionaries
after 2007) so that missionary presence would not hinder healthy growth in the EACMC
in Congo-Brazzaville. 14 In making this decision to not have resident missionaries in
Congo after 2007, they did not envision cutting off all interaction with the church in
Congo-Brazzaville; rather it was so that the fraternal and encouraging relationship
between church leaders and missionaries could continue without missionaries simply
being in Congo-Brazzaville for the sake of being there. This exit strategy brought focus
and determination to the mission work.
The missionaries found that several barriers were keeping the church from
effectively reaching the popUlation in Congo-Brazzaville. I 5 First, although the church
leaders envisioned reaching diverse people groups in Congo-Brazzaville, many of the
congregations were made up of people from Congo-Kinshasa. This affected the format of
the church service (e.g., many choirs performing, march offerings), which in turn
alienated the Congolese from Congo-Brazzaville. 16 Problems between the church leaders
and members from Congo-Kinshasa and Congo-Brazzaville eventually led to a split in
the church in 1999 (Sita 2003). Although painful, this split has allowed a new freedom to
develop in the church. Instead of being tied to customs that were brought over from
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Congo-Kinshasa, the church is now able to develop practices and traditions that will
attract a greater percentage of people'in Congo-Brazzaville.
A War Torn Country
A history of the EACMC church in Congo-Brazzaville would not be complete
without a discussion of how the civil war of 1997 -1998 affected the church.
In 1993-1994, following alleged irregularities in the elections, violence erupted in
the streets of Brazzaville (cf. INS Resource Information Center 2000). The groups (both
from the South) involved in this violence were different than those who had been
involved in the violence that had marked Congo-Brazzaville's history. Jealousies and
factions divided the people groups in the South, who normally stood together against the
groups from the North. After months of friction and sometimes open fighting, the
uprising was quelled and the country returned to its normal way of living (cf. The Courier
ACP-EU Country Report 2002).
In 1997, elections again ignited violence in the capital of Congo-Brazzaville. This

time the fighting once again pitted the North against the South in a battle for the power
over the presidency of the country (cf. de Beer and Cornwell 1999). This time the
violence rose to unimaginable extremes as ethnic cleansing was added to the normal
cruelties of war (cf. Mboussa and Vangu-N gimbi 2001 ; Salignon et al. 2000). During this
time, the church found itself thrown on its own resources once again as the missionaries
were forced to evacuate. The church came through the fires of war like shining gold
because, although outside the church tribal rivalries reigned, inside the church brotherly
love and concern was the norm. Early in the war I heard about an example of this. Two
young Christians, Didier from a group in the North and Justin from a group in the South,
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were spending time together one day, praying and studying at Didier' s house. 17 That day
the war broke out, dividing the city into two basic sections. Instead of immediately
fleeing, the men continued praying, crying out to God for their country. As they remained
in prayer they sensed the presence of God filling the room. When they finished praying,
they decided it would be safer for Justin to return to his side of town. Didier used his
connections to make sure that Justin made it safely through the checkpoints,
accompanying him to the dividing line.
When the war ended, Brazzaville was a battered city with a battered and beaten
population, approximately 10,000 of whom had died either directly because of the
fighting or because of disease and starvation that came to many of the people who fled
the fighting (INS Resource Information Center 2000). The church rose to meet the
challenge of ministering to this broken people. The people were hungry, not only for
physical provisions that the church was able to give, but for spiritual food as well. They
asked for the Bible school in Brazzaville to be opened again. Because the missionary
team had not yet returned to Congo-Brazzaville, the church leaders stepped in to reopen
the school. When the missionaries did return, they did not live in Brazzaville because of
the continuing political instability. Therefore, the responsibility for the direction of the
Center for Christian Studies remained firmly on the shoulders of the church leaders.
Growth of the EACMC Church
The EACMC in Congo-Brazzaville has continued to grow in spite of hardships
such as war, financial leanness, and a church split. The people have a desire to learn and
to grow spiritually. Many of the church leaders, both from the EACMC and from other
churches are taking courses in the Bible school. The number of EACMC churches grew
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from two prayer cells in 1982, one in each of the largest cities in Congo, to 23 churches
in seven cities and towns in 2004 (Sita 2004). The EACMC also has a desire to reach
beyond itself and take the gospel to people who have not heard. To make a public
indication of this desire the church, in 1999, officially inserted the word, missionary, into
their church nan1e. This was not so much an attempt to connect with the C&MA church
roots, but to let their constituents and others know of their intention to be a missionary
church.

Summary
Missionaries have influenced the Bakongo society and culture in both CongoKinshasa and Congo-Brazzaville. In the early years of missions, both C&MA and SMF
missionaries confronted the traditional culture of the Bakongo much of which they
viewed as evil and in need of change. Together with the colonial powers they did bring
much change to the Bakongo.
The Bakongo basically reacted to the change brought by missionaries in three
ways. Some of them accepted the change wholeheartedly and converted. This came at a
great cost, however, because they basically had to turn their back on their culture. Others
flatly rejected the changes brought by the missionaries, whether it was education,
medicine, or the gospel message. When these Bakongo were not allowed to openly take
part in cultural practices, they did so privately, outside of the scrutiny of the colonial
official or missionary. Other Bakongo combined both their tradition and the gospel. Some
did so syncretistically because there was such a disconnect between the gospel that they
had been taught and their Bakongo tradition. Others did so through movements such as
Kimbanguism which blended traditional ideas and ideals with the gospel.
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When the C&MA officially entered Congo-Brazzaville in 1992, they did so at the
invitation of the Congolese believers who desired to learn and grow in their faith. The
missionaries did not come to take over the church work, but to walk alongside the
EACMC and spur them on in their spiritual growth and outreach. The war in 1997, which
divided the country, did not divide the church, but gave her an opportunity to minister.
This young church desires to grow and reach out, even to the point of sending
missionaries to other peoples.
We have been looking at the changes that have taken place in the Bakongo society
and how the Bakongo have reacted to these changes. We now tum our attention to a more
theoretical discussion about modernity and globalization. This will help in understanding
how the culture of the Bakongo is being impacted by the changes occurring in the world
today.
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1. Because of the colonization, independence, and changes in power after independence,
both the Republic of Congo and the Democratic Republic of Congo have each had
mill1erous name changes through the years. The following table shows how the name of
each country has changed and gives the dates for each name. Throughout this chapter, I
will use Congo- Brazzaville for the Republic of Congo and Congo-Kinshasa for the
Democratic Republic of Congo.

Republic of Congo (Capital-Brazzaville)
1885-1960

Middle (Moyen) Congo or
the French Congo (during
French colonization)

1960-1969

Republic of Congo
(independence)

1969-1992

People's Republic of Congo

1992-present

Republic of Congo

Democratic Republic of Congo (Capital-Kinshasa)
1885-1908

Congo Free State

1908-1960

Belgian Congo

1960-1966
1966-1971

Republic of Congo
(independence)
Democratic Republic of
Congo

1971-1997

Zaire

1997-present

Democratic Republic of
Congo

2. Kuvuna' s exact date of birth is not known. In a conversation with his son, David
Kuvuna, David told me that, based on conversations with his father and based on
missionaries' estimations, he places his father 's birth date somewhere between 1900 and
1910 (Kuvuna April 27, 2004).
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3. A. B. Simpson started both the Evtmgelical Missionary Alliance and the Christian
Alliance. In 1887 these two associations were joined together to form the Christian and
Missionary All i<.mce.
4. During this time, Gerrish was supported by A. B. Simpson's Missionary Union
(Niklaus, Sawin, Stoesz 1986:60).
5. Alan Tippett has done a masterful work that explains the importance of functional
substitutes. He states: "Clearly a complete rejection of all these forms without any
functional substitutes would leave cultural voids" (1967:269). Unfortunately this study
did not appear until decades after the early missionaries were grappling with these issues.
6. I obtained this story from a missionary who spent years in the DRC and who had
gathered much historic material from the early Protestant mission work in DRe.
Unfortunately, he did not have the reference to this story.
7. See Appendix D for a chart of the church growth during this period.
8. Kimbanguism, which began in the Congo-Kinshasa, had quickly moved into CongoBrazzaville. The missionaries in Congo-Brazzaville saw positive reactions in the church
because of the influence of this movement. Not only were conversions happening, but
also nominal Christians were beginning to see the importance of living their faith. All
was not positive, however, according to the missionaries. They were concerned about the
emotional character of the movement and made efforts to squelch this aspect of the
movement (Andersson 1968:35).
9. Around the same time, missionaries and Congolese pastors were encouraging revival
in Congo-Kinshasa, especially in the Manianga region (Janzen and MacGaffey
1974:116).
10. This took place in Congo-Kinshasa.
11. The 1947 revival in Congo-Brazzaville started in N gouedi.
12. The name of the church has changed over the years. In this paper I am using the
current name and initials.
13. This missionary team changed over the years. Ruth Stanley left in 1994. Ron and
Nancy Julian left in 1995. David and Tammy Noel left in 1996. Ron and Myra Brown,
and Kevin and Joyce McCabe arrived in 1994. Jay and Beverly Bellamy arrived in 1996.
Ruth Sterneman arrived in 1997. After the war in 1997 the missionary team dwindled to
one missionary couple and one single missionary. By 2004, the team grew to a total of 13
mIssIOnaries.
14. The Christian and Missionary Alliance had been in Congo-Kinshasa for over 100
years by the time the missionary team arrived in Congo-Brazzaville.
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15. This information comes from personal interaction with other missionaries while I was
serving in Congo (1997-8).
16. During march offerings, or processional offerings, congregants dance to the front of
the church in order to put their offering in the offering basket at the front of the church. It
can often be a performance.
17. Throughout this dissertation I have changed people's real names in order to protect
their anonymity.

Chapter 5
Tradition, Globalized Modernity, and Discipleship

In the previous chapters, we have been looking at the traditional worldview of the
Bakongo in its early history until colonialism and how the missionaries of The Christian
and Missionary Alliance worked an10ng people of this worldview. One of the major
influences on the traditional Bakongo worldview is modernity. Modernity was first
brought to the Bakongo through workers within the colonial government, business
people, and missionaries. Today the Bakongo continue to be influenced by modernity' s
way of conceptualizing and dealing with the world, not so much because it is being
forced upon them, but because they are seeking it and its benefits. What has piqued my
interest is the interaction between tradition and modernity, especially in the Bakongo
worldview. This interaction has significant consequences for discipleship.

Tradition
Scholars who have written on tradition come at it from different angles and
understandings. The view that one takes about tradition depends on one's bias toward and
understanding of tradition. Before we can discuss how tradition and modernity are
interacting in the Bakongo worldview, we need to look at these different perspectives of
tradition and lay some philosophical and anthropological groundwork that will aid in
understanding the role that tradition plays in the life of the Bakongo.
Description of Tradition
Tradition is a slippery subject because it can mean so many things. I have defined
it as a dynamic set of beliefs and practices that looks to the past to guide the present and,
at the same time, uses the present to interpret the past. It gives identity to people and yet
124
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is not a static reality. It is able to change and adapt to various situations (cf. Dalmalm
1985:219).
Identity and connection in tradition. Edward Shils defines tradition as "anything
which is transmitted or handed down from the past to the present" (1981: 12). He holds
that tradition
includes material objects, beliefs about all sorts of things, images of persons and
It includes all that a society of a given time
events, practices and institutions
possesses and which already existed when its present possessors came upon it and
which is not solely the product of physical processes in the external world or
exclusively the result of ecological and physiological necessity. (1981: 12)
Traditions, as they pass through the generations, however, are not unchangeable
phenomena. Shils maintains that, even during a relatively short period for a tradition
(e.g., three generations), tradition can change (1981 :13). This does not affect the validity
of the tradition because there is more to tradition than the actual belief, action, or material
object. Shils brings out the fact that much of tradition has to do with identity and
connection. The recipients of a tradition not only receive the actual tradition, but because
of their shared action through tradition they also participate in a relation with their
ancestors (1981:14). He states:
A sense of filiation or continuity is a sense of being "connected" with an
unbroken chain of generations which have some significant quality in common. A
sense of identity as experienced by members of the chain embraces "all" of the
putatively successive members who might also be viewed as possessors of the
tradition in times leading up to the present. (1981 : 14)
These ideas, brought out by Shils, are crucial to the understanding of and use of
tradition in my research. With regards to the influence of modernity on tradition, the fact
that traditions change is important. Also, seeing tradition as greater than the actual
element (e.g., belief, action, or material object), is vital in order to look beyond tradition
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to the connections it has in society and see how these connections affirm or detract from
tradition.
Receiving and evaluating tradition. Kwame Gyekye, who also writes about
tradition, asserts that even when a society has dramatic changes taking place within it, it
still maintains certain traditions llllchanged (1997 :218). Based on this perception, Gyekye
states: "this should suggest that the central, fundamental, and persistent meaning of
' traditional' is that which comes down or is inherited from the past and becomes an
enduring element in the cultural life of a people" (1997:218). He rejects the idea (from
Shils) that traditions are simply "transmitted" because that intimates that a new
generation has no say in their own beliefs. He argues that this new generation goes
through a process whereby traditions are evaluated as to whether they should be accepted,
changed, or rejected (1997:221). Okanda Okolo affirms this thought when he writes:
"tradition fmds itself fundamentally linked to the act of interpretation, which preserves
and continues it" (1991:202). This idea of the evaluation and interpretation of tradition is
key to understanding tradition among the Bakongo. As modernity potentially brings
dramatic changes to the context of the Bakongo, traditions are evaluated to see if they fit
with the new context. Some of these remain the same, some are reinterpreted, and some
fall by the wayside.
Tradition does not mean pre-scientific thought. As scholars have looked at Africa,
some have fallen into the unfortunate trap of linking African traditional thought with prescientific thought. Even African scholars have gone down this line of thinking. One
African intellectual differentiates between tradition and modernity by saying that the
African intellectual is one who "should not only be the prototype of the modern man, that
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is to say the man tilled with a scientific mentality and a rational spirit, but also the
antithesis of the man on the street, fervently believing in sorcery, this retrograde practice
and characteristic of primitive and pre-scientific mentality" (Bokuna 1982:93). J. E.
Wiridu opposes this type of thinking and states that it is important to differentiate
between traditional thought and "pre-scientific thought" (1984: 149). He states that
anthropologists have done this kind of comparison in Africa because "African societies
are among the closest approximations in the modern world to societies in the prescientific stage of intellectual development" (Wiridu 1984: 150). He contends that the
problem with doing this is that, "instead of seeing the basic non-scientific characteristics
of African traditional thought as typifying traditional thought in general, Western
anthropologists and others besides have tended to take them as defining a peculiarly
African way of thinking" (Wiridu 1984:150). In looking at Bakongo traditional
worldview I am not equating it with pre-scientific thought. Instead, I am trying to
discover how tradition, however it reveals itself in the Bakongo context, interfaces with
the impact that modernity is having in the Bakongo context.
Diverse Views on Tradition
African philosophers have written quite a bit about tradition and modernity.
Because of their familiarity with the context of Africa I think it is important to listen to
their opinions concerning both of these subjects. Much of their discussion is in reaction to
the anthropological and missiological descriptions that came out of Africa during the
colonial period, most of which placed the African theoretically in a subhuman, savage
state. However, one Belgian missionary, Placide Tempels, held a very different view,
expressed in his book, Bantu Philosophy, written in 1945 . This book became a turning
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point for African philosophers. The content of the book was not what caused a stir among
educated Africans, but the title (Eze 1997: 11). The title of this book recognized the
ability of Africans to do philosophy. Although Temples was not the first to do this (cf.
Benedict 1934: Brelsford 1935, 1938; Correia 1925 ; Delhaisse 1909; Kaoze 1907; Radin
1927), his was the watershed for African philosophical literary works. While many
African philosophers today disagree with Tempe1s' conclusions (e.g. , Eboussi-Boulaga
1968; Makang 1997; Mudimbe 1988, 1994; Towa 1991) and write in negative critique of
his work, his book often remains the standard that African writers use. As Mudimbe
states: "Implicitly or explicitly, the most inspiring trends in the field still define
themselves with respect to Tempels" (1988: 153).
African philosophers have two main views on tradition. Some view tradition as a
static body of ideas and beliefs about magic, spirits, sorcery, etc. (e.g., Sogolo 1998).
Others view tradition as a process, not as a static belief system or way of life (e.g.,
Makang 1997, Gyekye 1997). Coetzee describes the making of tradition in the following
way:
Traditions embody many years of communal effort and thought, and it is unlikely
that a deeply held view will have failed to get something right regarding truth. But
though deeply held views have historical depth in the sense just outlined, they are
open to reinterpretation. Open-endedness is a general feature of African traditions,
so there is in principle no difficulty with reinterpreting the notion of 'deeply held'
to mean what is currently of great importance or significance for a community
(even if this conflicts with the commitments of a community's ancestors).
(1998:279)
European missionaries who described African traditions tended to see them as
static, unhistorical phenomena (Andersson 1958, Doutreloux 1967, Tempels 1959, Van
Wing 1938). Missionaries often believed that once they understood the phenomenon of
tradition it could be addressed and replaced by Christian thought and belief.
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Anthropologists who did early fi eld research tended to see traditional culture as static and
lmchanging except as it died out (e.g., Boas 1966, Benedict 1934, E.E. Evans-Pritchard
1969). Today anthropologists collectively see change in culture as inevitable.
Conclusions about Tradition
Based on my study of tradition, I do not hold to the theory that tradition is a static,
unchanging phenomenon which is handed down from generation to generation. I agree
with Makang and Gyekye who contend that tradition is a process. Gyekye defines
tradition as "any cultural product that was created or pursued by past generations and
that, having been accepted and preserved, in whole or in part, by successive generations,
has been maintained to the present" (1997 :221 ).' Tradition is open to transformations
and interpretations. Any given generation may opt to do away with any given aspect of
tradition. This being said, one must remember that tradition as a whole is not easily
deleted from a people' s culture. Even in Gyekye's schema of how old traditions are
dropped and new ones are added, there remains a core tradition that continues on from
generation to generation. Much of this is due to the identity and connection that tradition
provides. With this background on tradition, let us examine the reality of modernity in
order to evaluate how tradition in the Bakongo context has and has not been changed by
modernity.

Modernity
Modernity, because it touches so many aspects of society, is not a simple
phenomenon that is easily defined. The basic definition of modernity that I am using is: a
way of conceptualizing and dealing with the world through the lens of scientific
empiricism and reason and which emphasizes progress and the future over stability and
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the past. This definition is useful because it focuses attention on the aspects of modernity
that are impinging on the Bakongo context.
Varied viewpoints abound concerning modernity, its history, and its effect on the
world today. Some of these perspectives do not have much influence on the African
scene; others are very pertinent to the question at hand. I relied heavily on Giddens to
develop my understanding of modernity, not only because of the logic of his argument,
but also because he deals with the influence of modernity on tradition (1990). Newbigin
and Gay broadened my understanding because they use the lens of the gospel to
investigate modernity (c. Gay 1998; Newbigin 1989). Heller rounded out my
foundational sources because her three "logics of modernity" give a foundational
understanding of the modernity that has moved throughout the world (1999). I relied
mainly on Gyekye (1997) and the edited work, Postcolonial African Philosophy: A

Critical Reader (1997), to deepen my understanding of tradition and modernity from an
African perspective.
In the following sections, I layout a basic history and description of modernity
that will serve as a mainstay in my research.
History
Although modernity began and developed in the West, its impact has reached
around the world. The history of modernity cannot be ignored as I look at how it has
influenced and continues to influence the Bakongo. The roots of modernity can be traced
back several centuries to the work of early Enlightenment philosophers. Several
significant changes occurred during and after the industrial revolution. The technological
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advancements of modernity were not equally developed around the world. Many
countries remained on the periphery of modernity's power base.
Roots of modernity. One can trace the roots of modernity to at least the
Enlightenment (Beck 1999: 1; J. Hunter 1994: 14; Snyder 1995 :216; cf. Hamilton 1996)?
The Enlightenment developed in the late 16th century and continued through the 1700s.
For over a millennium the West had looked to God and tradition to give them meaning in
life. This view of a God-centered universe began to change as scientific discoveries were
made (cf. Whitehead 1925). Isaac Newton made one of these important discoveries when
he found that the universe could be understood using a mechanistic model versus a
theistic model. This mechanistic model began to be used in other areas as well. With this
understanding of the world and people, God and religion began to be pushed out of the
center arena into a less critical one (cf. Newbigin 1989).
The intellectuals of this time period broke with the traditional emphasis on God
and trust and began to emphasize the concepts of individual rationality and doubt.
Descartes' statement: "I think therefore I am" (1637) and Kant's exhortation: "Dare to
know" (1784) are well known pronouncements pointing to the emphasis on rationality
and doubt during the Enlightenment. These philosophers contended that human
rationality could explain everything without recourse to a divine explanation. It was this
thinking that carried the West into the Enlightenment period.
For Western civilization the Enlightenment provided a pivotal break with the past
and with its tradition. The emphasis of the Enlightenment was not on communal
connection, although there was a push by some for a Utopian society (cf. Rousseau 1979,
Concordet 1955), but on individual reason and self-awareness (cf. P Gay 1969). An
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important piece in this individual reason was the concept and reality of freedom (cf.
Heller 1999). The pursuit of freedom, reason, and progress continued to grow and touch
more and more layers of society.
Influences from the industrial revolution. Although modernity arose during the
Enlightenment period, it was cast in a new light during and after the industrial revolution.
Modernity promoted the use of the scientific method as the primary means for humans to
know the reality of their world (cf. C. Gay 1998). The scientific method was a factor in
the rise of the industrial revolution which in turn vastly increased the irruption of
technology in the world. This technological aspect of modernity led to the distinction
between the "developed" countries and the "non-developed," "under-developed," or
"developing" countries. As interaction became more frequent between the West (meaning
Western Europe and America), which was increasing daily in technological knowledge,
and other countries that were cut off from the knowledge of technology, these "other"
countries found themselves falling dramatically behind the countries of the West in terms
of technological knowledge and the power (and wealth) associated with it (cf. Beck 1999;
Nyarnnjoh 2003, Saul 2004; Stiglitz 2002).
Modernization theory came into being during this time and was used to encourage
"underdeveloped" countries to develop. The problem was that the modernizing theory
turned into a myth which determined the behavior of both colonial powers and
missionaries. This myth, which continues today, is essentially a story about progress and
tells of the inexorable, if always incomplete, advancement of the primitive: of his
conversion to a world religion, of his gradual incorporation into civil society, of
improvement in his material circumstances, of the rationalization of his beliefs
and practices. (Camaroff and Camaroff 1993 :xii)
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This myth of progress proved to be simply a fantasy as the benefits of modernity
remained illusory for the "underdeveloped" countries.
FOlmdations of Modernity
Modernity is a way of conceptualizing the world that neither developed overnight
nor unilaterally. Some philosophers who are dealing with modernity and its influence
around the world are writing about the possibility of "alternative modernities" (e.g.,
Mitchell 2000:24; Das 2000: 166). This does not deny, however, several foundation
pieces that uphold modernity in its various situations around the globe. Agnes Heller, in
her discussion of modernity proposes a theory of modernity which has freedom as a basis
and is upheld by what she calls "the three logics of modernity" (1999:14, 64). Heller is
careful to state that hers is only a theory of modernity, and I take it as such. The three
logics mayor may not be the only logics of modernity, but they are foundational to the
modernity which has reached into almost every society in the world. Therefore, I will
give a brief discussion of them.
The first logic is that of technology and science. In Heller's words, science has
become "the dominating world view of modernity" (1999:64). Technology, as a logic of
modernity, has to do with how people think (Heller 1999:69). They see the world as
something that is either being used by humans or is waiting to be put into use (Heller
1999:69). Science, which is the backbone of technology, becomes the religion of the
modem world in that it answers the questions of identity and purpose. As the dominating
worldview, science obviously touches all parts of life in the modem world becoming "the
authoritative point of reference ... , the network of dominating institutions ... , and an
authoritative model" (Heller 1999:76).
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The second logic deals with how roles, functions, and wealth are divided in
society (Heller 1999:80). Social roles, functions , and wealth are not determined by preset standards as they were in traditional societies, but are ideally available to whomever
desires to pursue them. regardless of background. The monetarization of the modern
society and freedom have made this possible.
The third logic of modernity according to Heller is "the logic of political power"
(1999:96). Modem nation states, which minimally exist to protect the people, are pushed
beyond this minimal requirement by the pull of modernity. They have to find the balance
of intervention in the areas of economy and society (Heller's second logic). With regards
to any domination through the use of force or violence Heller states: "There are no legal
private armies in a modern state and, with a few exceptions, wars are declared by the
institutions of the state and they are fought by national armies" (1999:112). Heller
contends that democratic, socialist, and totalitarian political systems all represent
modernity in different forms.
The important piece to her argument is the interplay between all three logics in
order to form a modern society. With these fundamental logics in mind, we now turn to a
more precise description of modernity.
Description of Modernity
I put this description forth as a model, knowing that differences can be found in
the various modern societies that exist around the world. This basic description will
enable us to see how modernity has either been accepted by the Bakongo and become
part of their worldview, or how they have rejected either part or all of it.
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Naturalistic worldview. The philosophical underpinnings of modernity find their
roots in the principles developed during the Enlightenment. Basic to the phenomenon of
modernity is the importance of doubt. The philosophers or the Enlightenment era laid the
grotmdwork for this important aspect of modernity by putting doubt as a foundational
piece of their philosophy. Giddens deals with the continuation of this feature of
modernity when he states:
Modernity is a post-traditional order, but not one in which the sureties of tradition
and habit have been replaced by the certitude of rational knowledge. Doubt, a
pervasive feature of modern critical reason, permeates into everyday life as well
as philosophical consciousness, and forms a general existential dimension of the
contemporary social world. Modernity institutionalises the principle of radical
doubt and insists that all knowledge takes the form of hypotheses: claims which
may very well be true, but which are in principle always open to revision and may
have at some point to be abandoned. (1991 :2)
We see here that the influence of doubt has not decreased since the early period of
modernity during the Enlightenment; rather it has become part and parcel of the
consciousness of modernity.
Doubt pulled the traditional realms and roles of deity and the supernatural into
question. Scientific, rational explanations for life and the world were pursued. Newbigin
writes about the integral part that rational thinking plays in modernity as follows:
We can only know what appears to our senses, the phenomenal world. And the
orderly structure which enables us to grasp and deal with this phenomenal world
is not inherent in it; it is provided by our minds which, for the necessities of our
own reason, provide the rational structure by which we can make sense of the
phenomena. The rational structure of the created world, which science seeks to
understand, is not given to it by its Creator; it is furnished by the necessities of
human thought. (1989: 18)
Giddens concurs with this idea stating that in modernity "one type of certainty
(divine law) was replaced by another (the certainty of our senses, of empirical
observation), and divine providence was replaced by providential progress" (1990:48).

136
This rationalization paved the way for the naturalistic worldview to take over the
place vacated by the theistic worldview. Natural laws held the normal explanation for the
world, not supernatural powers. Supernatural explanations were still available, but only
for abnormalities in the normal day-to-day processes of the world.
Elmer Miller found that missionaries were significant purveyors of modernity
through secularization. He fow1d that missionaries had a view of supernatural
involvement in the world that was limited either to the far past (e.g., creation), or to
rationally unexplainable and infrequent individual experiences (e.g., miraculous healing)
(1973:99). Hiebert saw this same phenomenon among missionaries. Despite their
theological training which focused their attention on God, Western missionaries have
been profoundly influenced by the scientific, secular worldview that only focuses on the
empirical aspect of the world. They have therefore fallen into the trap of the "excluded
middle." This middle arena is where one finds the questions about the "uncertainty of the
future, the crises of present life, and the unknowns of the past" (Hiebert 1994:197).
Human control of the world. Two fundamental assumptions of modern
philosophy are "that the subject alone determines meaning and value yet the real remains
ultimately static and identical" (Dupre 1993: 162). This philosophy is therefore attempting
to have the best of both worlds, a foundation based on a subjective view of the world
where reality and values are defined by people (e.g. , modern ethics) and a foundation
based on an objective view of the world through which the world is seen as static and
unchangeable (e.g., modern science). Although, as postmodern critics of modernity point
out, these two presumptions are in conflict with each other, they together have formed the
foundation upon which the philosophy of modernity has been built. Modernity is a mental
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construct based on the idea that humans can and will control the world. As Peter Berger
states:
Modernity means (in intention if not in fact) that men take control over the world
and over themselves. What was experienced as fate now becomes an arena of
choices. In principle, there is the assumption that all human problems can be
converted into technical problems, and if the techniques to solve certain problems
do not as yet exist, then they will have to be invented. The world becomes ever
more "makeable." (1974:21)
The reliance therefore is solely on human effort, not on supernatural intervention
in the world. This is in contrast to a traditional mindset which sees the supernatural
involved in every aspect of daily life (past, present, and future) (Miller 1973: 100).
Modernity not only opens the way for human effort to preempt supernatural
involvement, but also human reason takes over where, previously, supernatural answers
were sought. Rational explanations for life are desired and given. The scientific method
became the sole means used to discover and know the world.
This does not mean that values and beliefs have no place in the modern world.
They do, but not in the public sphere. They have been moved from the public arena to the
private. Individuals are free to hold any beliefs or values that they wish as long as they do
not impose these on others.
This privatization of beliefs and the separation of fact from value along with the
foundational element of freedom in modernity have almost forced individualization in
modem societies. Individualism also flows out of the human control of the world. Just as
humans see themselves as being in charge of the world, individuals in modern societies
take control of their own lives. Berger, Berger, and Kellner write about the
individualization of modernity as follows:
The liberation of modernity has been, above all, that of the individual. Modern
social structures have provided the context for the socialization of highly
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individuated persons. Concomitantly, modern society has given birth to ideologies
and ethical systems of intense individualism. Indeed, it has been suggested that
the theme of the individual autonomy is perhaps the most important theme in the
world view of modernity. (1973: 196)
When individuals take control of their lives, they arc removed from the security of
tradition and enter the arena of risk. Giddens talks about the risk involved in modernity,
calling modernity a "risk culture" (1991 :3). He contends that while fate was important in
the premodern culture, risk is important in the culture of modernity. Humans have
decided to take control of the world and living with risk instead of trust is one of the
consequences.
Secularization. Another consequence of taking control of the world and pushing
the supernatural into the private, peripheral sphere is a stress in modernity on
secularization. O'Donnell defines secularization as "the experienced gradual
disintegration of all mythical and religious legitimations of society" (1991: 121). The
assumption of what will happen goes something like this. If events and phenomena in the
world can be explained in rational terms and the supernatural was relieved of its hold on
society as a whole, then ultimately rational explanations would be all that are needed and
the supernatural explanations would not only move out of the public sphere, but would
disappear altogether. Marxism is an example of an attempt to put this into practice.
Newbigin points out that despite attempts in modern societies to remove the supernatural
and replace it with the rational, this has not happened (1989:212). People continue to
resort to the supernatural even in the most modern of societies.
Although the supernatural has not disappeared in the face of modernity and the
rationalism that accompanies it, there has been a separation from fact and value which
has led to a privatization of personal beliefs and practices. Newbigin writes: "Only what
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can stand up W1der the critical exan1ination of modern scientific method can be taught as
fact, as public truth: the rest is dogma. One is free to promote it as personal belief, but to
affirm it as fact is simply arrogance" (1989:5). Therefore, what one believes, that which
cannot be proven using scientific method and reason, is relegated to the private sphere.
This has led to a dichotomy between spiritual and non-spiritual. Anything that is seen as
spiritual (e.g., creation of the world by God) must not be promoted in the public sphere as
fact. God, religion, values, and morals are all decided upon in the private, individual
sphere. There has been a distinct move from fate to choice.
The dichotomization of fact and value has extended into other areas of modern
life and society. Craig Gay describes "a typically modern society" as
one which exhibits the separation of nuclear from extended families, of home
from job, of economics from politics, of politics from religion, of religion from
culture, of public from private, of fact from value, of theory from praxis, of means
from ends, of culture from personality, and, finally, of individuals themselves
from the ideas they hold. (1998:39i
The modern world is a dichotomized, separated, secularized world where public
and private arenas are not supposed to overlap, where fact is promoted as truth and value
as opinion, where the supernatural realm is supposed to recede first to the private sector
and then disappear from society altogether.
Pluralization. Giddens has found that not only is there a dichotomy between the
public and private spheres of modernity, there is pluralization in both of these spheres
(1991:83). Berger, Berger, and Kellner found that when a given religion was basically
accepted by the society as a whole, it affected all the various aspects of a person's life
(1973 :80). All individuals in this type of society were living under the same religious
rubric and accepted the explanations about the world given by the religion. As the
pluralization that is inherent in modernity begins to develop, individuals are forced to

140
interact with people who have different belief and value systems. Berger, Berger, and
Kellner state that a consequence of this reality is that "pluralization weakens the hold of
religion on society and on the individual" (1973 :80).
As religious beliefs are weakened, so are morals and values. Because the
supernatural absolute has been rejected, there is no absolute for morality in a modern
society. Newbigin points out that in a modern society people can be pluralists about
values and morals, but not about facts (1989:7). Morality and values imply choice in a
modern society because they lie in the arena of unprovability.
Progress. Modernity, whatever its form, has as a basic ideal the continual push for
a better society. Dupre contends: "Whenever human action shapes the future, the idea of
history as indefinite progress logically follows. But to render progress acceptable the new
must justify itself before the authority of the past or invalidate that authority altogether"
(1993: 152). The invalidation of traditional authority, as we have seen, has taken place in
modern society with its emphasis on rationality and doubt and the separation of fact and
value rather than on the supernatural, religious authority of the past. Progress is
inextricably tied to modernity. Modernization has been the recent means of pursuing
progress in a modem society. Theoretically, modernity makes modernization possible and
vice versa. Modernity is a state of being whereas modernization is a process. The process
of modernization implements the ideas of modernity in society. Implicit in the
modernization process is the focus on progress. In writing about culture change, Larry
Naylor states:
Historically, in the Western world, change has been viewed in largely positive
terms, as a step in the "right" direction, as a move toward modernization or
progress, or as evidence of the continuing developing of civilization. This has
quite understandably gone hand in hand with a strong belief that all change is
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essentially good because it separates us from our more ' savage ' or 'primitive'
past. Even the more negative aspects of change have been accepted as a necessary
cost of advancing civilization. Because of this association, there is a very strong
tendency in the West to use terms as "modernization,' 'progress,' and
"development' as synonyms for "change: most people making few if any
distinctions among them. (1996:3)
K wasi Yirenkyi contends that the theory of modernization may have its roots in
Herbert Spencer's theory oftmilinear evolution (1992:143 note).4 Peter Amato agrees
with this sentiment, stating:
It was a long-unquestioned prejudgment in Western culture that its technological
progress from the Middle Ages to the Enlightenment was the trace of the
universal historical evolution of humanity. Despite the great caution exercised by
writers and speakers today to avoid the language of evolutionism, as an
overarching pattern through which culture is understood, something like this idea
has persisted in modem Western thought. (Amato 1997:76)
A culture is thought to be evolving, developing, and progressing only if it is
\

moving toward the European ideal of civilization. Spencer's theory has been adapted to
focus on progress (technological, social, intellectual, political, and economic). This focus
on progress has become so deeply entrenched in the minds of individuals and the cultures
of the West that it is rarely questioned. Because of the external and obvious benefits of
modernization, progress has also been adopted and pursued by many Africans without
realizing the destructive underlying values that come packaged with the technology and
lifestyle of modernization.
Linked to the idea of progress is another important factor in modernity, that of
time. Louis Dupre states that "the modern age was the first to distinguish itself from all
others by a time indicator: modo-'now'" (1993: 145). The emphasis shifted from efforts
to know and understand the past in order to live harmoniously in the present to looking
mainly toward the future as a way to cope with life in the present or as a solution to the
present. This future orientation made a break with the past in a way that previously had
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not been made. "The distance that separated future realization from present anticipation
assumed crucial significance: it had to be counted and, wherever possible, to be
shortened" (Dupre 1993: 157). Society is to move quickly toward the future and the
progress that the futme will bring.
Time is abstract in modernity and is continually moving forward (i.e., linear); it is
not cyclical. Seasonal changes and daytime changes (day and night) which were
important in traditional and agrarian societies do not affect modern society to any great
extent. Instead it is the clock that dominates. Giddens states: "Time was still connected
with space (and place) until the uniformity of time measmement by the mechanical clock
was matched by uniformity in the social organization of time" (1990: 17).
According to Giddens, once time became disconnected from place and the natmal
conditions of that place (e.g., seasons), opportunity for the development of the dynamics
of modernity became apparent (1990: 18). Influences from unseen, distant somces can
affect any given modern society. Giddens contends that the separation of time and space
is imperative for modernity for three reasons. First, it allows for disembedded institutions
which are free to operate outside of the constraints and habits of a given place (1990:20).
Second, it makes rationalized organization possible (1990:20). Third, it makes possible a
"radical historicity" which allows for a dating and mapping system that is universally
accepted (1990:20).
Conclusions about Modernity
Modernity is not simply a Western phenomenon, even though modernity's roots
come from a Western context. The modernity that began in the West has worked its way
around the world and is playing an important role among the Bakongo. Although

143
modernity can take on different characteristics depending on the context in which it finds
itself (cf. Gyekye 1997), its vital characteristics remain the same. When it penetrates a
society, therefore, it brings change into this society based on these characteristics. The
society that is influenced by modernity already has a tradition. Before we delve into the
subject of the interaction between modernity and tradition in order to better understand
the effect of modernity on the Bakongo, we need to first look the means by which
modernity was transported around the world.

Globalization of Modernity
The impact of modernity is being felt throughout the world; cultures are being
challenged and changed through its influence. Globalization is the vehicle that has taken
modernity into almost every place on earth, causing an interaction between global and
local cultures.
The sapeurs (i.e., Congolese who participate in fa sape) of Congo-Brazzaville
illustrate well the interaction between the local and the globa1. 5 Jonathan Friedman
describes this global and local scene as follows:
Les sapeurs progress through a system of age grades that begins in Brazzaville
with the acquisition of European ready-to-wear imports, and which then takes
them to Paris where they accumulate, by any means available, famous designer
clothes from France and highest-ranked Italy at tremendous expense. An
occasional return to Brazzaville-Paris in the Congo, center in the periphery, the
only endroit not to have had its name Africanized by revolutionary national
government-to perform the danse des griffes, with the great name labels that are
sewn into the lapels of a jacket and displayed accordingly as part of the ritual of
status. (1994: 105)
The process of globalization has made this type of situation possible by
connecting the local and the global.
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Defining Globalization
One can pick up ten books on globalization and find ten descriptions of it and its
effect on the world today. I therefore had to be selective in my choice of source material
that I used in this research. As I waded into this sea of information, several authors stood
out because their '\Titing overlaps with the philosophical underpinnings of modernity
(e.g., Beck 1992, 1999; Beck, Giddens, and Lash 1994; Featherstone 1990, 1994;
Giddens 1990, 1991, 1994). Others were important either because of the link they make
between globalization and culture (e.g., Mitchell 2000; Snyder 1995; Tomlinson 1999) or
because of the connection they see between globalization and Africa (e.g., Hoogvelt
1997; Louw 2002; MacGaffey and Bazenguissa-Ganga 2000). Still others I deemed
important because of the interpretation of globalization they make in light of religion and
mission (e.g., Schreiter 1998). Finally, I relied on Held, McGrew, Goldblatt, and Perraton
because of their cogent interpretation of the "framework" of globalization (1999: 14). In
this section I attempt to pick through the globalization's tangential ideas and emphasize
the ideas that will enable a solid understanding of globalization and how it is affecting
cultures around the world, in order to ultimately bring this understanding to bear on the
Bakongo context.
Diverse stances on the idea of globalization. If one follows the different
discussions about globalization, one finds that they basically fall into three camps:
globalization as homogenization, globalization as a transformation of the world, and
skepticism that the phenomenon of globalization really exists (Held et al. 1999:2-10; cf.
Tomlinson 1999:71-105). For those who view globalization as homogenization, the
foundation of their argument is basically economic. The thinking is that as the economy
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becomes more global, diverse cultures and means of governing will give way as the
nation-states are replaced by a radical new world order (Held et al. 1999:4).
A second view of globalization takes the other pole of interpretation and denies
the intluence of globalization, seeing it as essentially a myth. Those who hold this view
emphasize the fact of regionalization and significant trading blocs and reject the thought
that the power of national and state governments is being eroded (Held et ai. 1999:5).
These skeptics contend that the argument for globalization has been pushed out of
proportion.
A third view of globalization exists which sees globalization as "a central driving
force behind the rapid social, political and economic changes that are reshaping modern
societies and world order" (Held et ai. 1999:7). The proponents of this view emphasize
the transformational consequences that globalization is bringing around the world. Held
et ai. write that these scholars
make no claims about the future trajectory of globalization; nor do they seek to
evaluate the present in relation to some single, fixed ideal-type "globalized
world", whether a global market or a global civilization. Rather,
transformationalist accounts emphasize globalization as a long-term historical
process which is inscribed with contradictions and which is significantly shaped
by conjunctural factors. (Held et ai. 1999:7)6
Although the first two positions have reasons which uphold them, I do not think
that they outweigh the arguments supporting the transformational description of
globalization and therefore place myself in the transformationalist camp. I think that this
position is most useful in explaining what may be happening among the Bakongo on the
worldview level because of modernization and globalization. Some of this transformation
of culture comes through education. For example, my friend and neighbor, Suzanne
Kibenga is going to a technical school to learn to be a secretary. Her course of study,
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which is taking place in Brazzaville, does not differ from secretarial study courses that
one might take in the States or Europe. She is studying subjects such as Microsoft Word
and accounting. She wants to get a computer keyboard to be able to practice her keyboard
skills.
What globalization is not. Amid all the debates and conjectures about what
globalization is, there is a certainty about what it is not. Globalization, as it exists today,
is neither Westernization nor imperialism. Although it has it roots in Western modernity,
it is not simply a transference of Western culture all around the world. As Anthony
Giddens states:
The fust phase of globalization was plainly governed primarily by the expansion
of the West, and institutions which originated in the West. No other civilization
made anything like as pervasive an impact upon the world, or shaped it so much
in its own image. Yet, unlike other forms of cultural or military conquest,
disembedding via abstract systems is intrinsically decentred, since it cuts through
the organic connection with place upon which tradition depended. Although still
dominated by Western power, globalization today can no longer be spoken of
only as a matter of one-way imperialism. Action at a distance was always a twoway process; now, increasingly, however, there is no obvious -direction' to
globalization at all, as its ramifications are more or less ever-present. The current
phase of globalization, then, should not be confused with the preceding one,
whose structures it acts increasingly to subvert. (Giddens 1994:96)
Tomlinson makes two points in response to those who claim that globalization is
inextricably linked to Westernization. First he states that, although the West may have an
inordinate amount of power in the global realm these days, "the cultural experience of the
West that accompanies this is not unambiguously one of a rugged, unquestioning
conviction of its own cultural superiority, destiny or mission" (Tomlinson 1999:96). He
goes on to say that in place of cultural superiority, there is rather an "uncertainty about
once unquestioned cultural values" which comes as a direct result of coming into contact
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with other cultures through the process of globalization (cf. Beck, Giddens, and Lash
1994).
Globalization is not, therefore, Westernization. Now that we know what
globalization is not, we need to investigate what it is.
What globalization is. Globalization is an important subject these days and
therefore people from different perspectives have given their explanation, definition, or
codification of the term. Although I do not want to simply join the crowd, I do need to
give a reasonable definition and explanation of the term so that we can use it intelligently
as we look at its impact on the Bakongo.
Held, McGrew, Goldblatt, and Perraton (1999) give a helpful definition of
globalization, describing it as having four main effects on the social, political, and
economic interactions in the world. I would add cultural and religious influences as well
(cf. Tomlinson 1999, Snyder 1995). Held et al. define globalization as "a process (or set
of processes) which embodies a transformation in the spatial organization of social
relations and transactions-assessed in terms of their extensity, intensity, velocity and
impact-generating transcontinental or interregional flows and networks of activity,
interaction, and the exercise of power" (Held et al. 1999:16).
The terms in this definition are important for understanding globalization.
Extensity is included because implicit in globalization is an ever widening
interconnectedness of social networks. Intensity speaks of the fact that the
interconnectedness is not random, but purposeful. Velocity is included in the definition
because the interconnectedness in the world is taking place at an ever-increasing pace.
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The global and the local are becoming so intertwined that what happens globally has
impact locally and vice versa (Held et a\. 1999: 15).
Jolm Tomlinson, who addresses the influence of globalization on culture, uses a
rich and intriguing phrase to describe globalization, calling it "complex connectivity"
meaning by this that "globalization refers to the rapidly developing and ever-densening
netw·ork of interconnections and interdependences that characterize modern social life"
(1999:2). Connectivity refers to the connectedness of networks in our world today that
facilitate flows across international boundaries. A basic example of this is the abundance
of internet cafes in Brazzaville and Pointe Noire. Anyone can enter an internet cafe in a
Brazzaville neighborhood and connect with any nation in the world, obtaining news and
information, writing letters, buying items, trading stock, etc.
Tomlinson endeavors to clarify the term complex connectivity by finding the fine
line in his definition between the errors of equating connectivity with either geographic
proximity or global unicity.
The problem with the first error is that connectivity includes proximity but is
much more than that, be it geographic or functional proximity. Although globalization
allows for the facility of movement throughout the world, Tomlinson points out that
"connectivity means changing the nature of localities and not just occasionally lifting
some people out of them" (1999:9). He goes on to explain that "the paradigmatic
experience of global modernity for most people-and this is not of course unrelated to
the correlation between income and mobility-is that of staying in one place but
experiencing the 'dis-placement' that global modernity brings to them" (1999:9, italics in
original; cf. Giddens 1990:64).
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The problem with equating globalization with unicity is that unicity implies unity
or uniformity (Tomlinson 1999: 10). One needs simply to look around the world to see
that one global, lmiform, w1ited culture and society does not exist. Thus, unicity cannot
mean lmity and uniformity. Tomlinson wants to divest the term , unicity, of its
homogenizing nature in order to continue to use it as an underpinning force in
connectivity because there is an aspect ofw1icity in globalization. For Tomlinson, the
term, wllcity, implies: "a sense that the world is becoming, for the first time in history, a
single social and cultural setting" (1999: 10). By this Tomlinson does not mean that
globalization has reached every person in every place, but that the world is "tending
towards wllcity" (1999: 10). He writes: "As connectivity reaches into localities, it
transforms local lived experience but it also confronts people with a world in which their
fates undeniably are bound together in a single global frame" (1999: 12). An example of
this complex connectivity can be seen on the streets of Brazzaville. Most of the pastors in
the EACMC, like many Brazzavillois, have cell phones. On most streets in Brazzaville
little kiosks are set up where people who do not own cell phones can make both incountry and international calls. This network of cell phones has sprung up in the last ten
years. An expatriate businessman stated recently that communications in Congo is a
business that is expanding exponentially. This businessman and others like him are
dependent upon the market in Congo. The Congolese are dependent upon the expatriates
who are bringing in the technology of communication. This connective interdependence
is based on technology which itself is creating national and international connectivity.
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We begin to see through these definitions, explanations, and examples that in and
through globalization the local and the global are becoming inextricably tied together
\vithout negating either one.
Local and global. Robert Schreiter, in his discussion of globalization, states that
while globalization extends modernity throughout the world, modernity is not the same
everywhere in the world; rather there are plural modernities (1998: 11; cf. Canclini 1995;
Featherstone 1995). As modernity has been and continues to be carried to different areas
of the world through the forces of globalization, the cultures where it enters are not blank
slates waiting for the ideas of modernity to be written on them. Rather, these cultures
have been formed by the people living them and have characteristics and traditions that
make them unique, quite different from modernity. Therefore, when the ideas of
modernity enter a culture, whether through personal contact, books, media, or cultural
artifacts, these ideas impinge upon and bring change to the existing culture. At the same
time, however, the ideas and ideals of modernity are also transformed to fit into the local
culture. This is what gives rise to plural modernities.
Tomlinson discusses and acknowledges the reality of plural modernities and the
criticism of "the occidental bias of most versions of modernity" and yet holds firm to the
"category of global modernity" (1999:65). The reason he does this is because there is a
common thread that underlies the context of all modernities. Tomlinson describes it as
follows:
The central deep-structural transformation that Giddens describes as occurring
first in Europe plainly has been felt in all other societies today. To recognize
different histories, contexts and responses to this transformation is quite different
from denying its common occurrence. The (preferred) term 'global modernities'
therefore correctly preserves an element of the 'universal' category of the
'modern.' (1999:66)
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This stream of thought sees the reality of multiple modernities and yet does not deny the
common foundation that modernity gives.
In a world where globalization is a reality, the binary contrasts of the past are no
longer black and white but rather have moved into the arena of increasing grayness (or
into an arena of multi-colors) (cf. Featherstone 1990:2). Cultures are linked together and
are altering one another. If modernity did begin in the West, as Giddens asserts, and
exerted pressure on other cultures of the world, the pressure has not simply been one
way. The connective flows are no longer moving from the West to the Rest, but in every
direction. Music illustrates this phenomenon. A few months ago a friend gave me a CD
made in the United States by missionary children who grew up in DRC. On this CD is a
song (Yesu Azali Awa) that is sung regularly in churches in Brazzaville. In January 2004,
I attended a conference for missionaries in Dakar, Senegal. During one of the worship
times the leader, who had never been to either of the Congos led the congregation in the
singing of this song. This song is an example of how the connectivity flows of thoughts
and goods are moving in every direction.
Differences between globalized modernity and earlier globalizations. In their
discussion of the historical forms of cultural globalization, Held et al. layout several
fundamental shifts that differentiate the current trends in cultural globalization from the
cultural globalizations of the past (Held et al. 1999:367-369). The first shift is because of
rapid rise and extensiveness of communication technology that dwarfs anything that has
happened in the past. The second shift is happening because of the greater speed and
intensity of the exchange of cultural ideas and practices than what happened in the past.
A third change from the past is the primary use of the systems of communication by
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business and entertainment/popular culture as opposed to elite, educational and scientific
cultures. Fourth, the agents and transmitters of culture are different than they were in the
past. In previous eras of globalization, intellectuals and theocracies have often been the
transmitters of culture. Now the primary agents are multi-national corporations and the
news and entertainment media. Fifth, the direction of cultural flow is beginning to be
reversed. In the recent past, globalization has followed the direction of power and moved
from the West to the Rest. Now there is a reverse trend through which cultural flows are
moving from South to North and East to West (cf. Beck, Giddens, and Lash 1994).
Finally, although in the past people could choose to live in isolation from the rest of the
world, it is now becoming increasingly difficult to do so.
The globalization that is taking place today is distinct from what happened in the
past. In the discussion above, I have basically equated contemporary globalization and
what I term globalized modernity. Is there sufficient evidence to link modernity with
globalization? Let us turn now to this discussion.
Connection between Globalization and Modernity
Some scholars posit that there is no connection between modernity and
globalization. Held et al. write about premodern globalization, early modern
globalization, modem globalization, and contemporary globalization, contending that
each phase is distinct from the other. By doing this they are attempting to cut
globalization loose from modernity by showing that globalization was an element in other
eras as well.
Giddens, however, makes the bold statement that "modernity is inherently
globalizing" (1990:63). Schreiter agrees with this and explains that globalization
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extends the effects of modernity throughout the entire world via the
communications technologies that create a network for information
flow .. .. Modernity as a process is tied up with the achievement of Enlightenment
ideals and the growth of capitalism. It has been marked by greater individual
autonomy and an improvement in the material state of being. (1998:9)
Robertson upholds the theory that modernity and globalization go hand in hand,
arguing that "[globalization] is intimately related to modernity and modernization, as well
as to postmodernity and 'postmodernization'" (1990:20).
Although globalization has taken place in different periods in human history, the
globalization that is being discussed here, the contemporary globalization that developed
out of modernity and is now extending modernity throughout the world, is exponentially
different from anything that preceded it. Modernity and today's globalization go hand in
hand. Modernity paved the way for globalization and now rides the wave of
globalization. This globalized modernity is the influence that is bringing potential change
to the traditional worldview of the Bakongo.
As modernity began to spread to diverse places around the globe, however, there
was a double standard connected to it. In order for modernity and progress to develop to
its fullest extent in the West, there had to be an underside. In the colonization of African
and Asian countries and neo-colonization of "developing" countries this underside has
been developed for the benefit of the West. As these countries were colonized and
oppressed, however, the foundations for globalization were being laid in them. The West
needed the "Rest" in order to develop, but the "Rest" did its own developing. They
received the ideologies and foundations of modernity through education, mission work,
an abstract monetary system, and a view of a world beyond themselves. Now, in the
world of complex connectivity, the world that the West once took advantage of is making
its presence felt through the networks of globalization. An example of those who are
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taking advantage of the networks of globalization are the traders who travel back and
forth from Paris to Congo and yet do so "on the edge of the law" (MacGaffey &
Bazenguissa-Ganga 2000).
It is not simply those who have the resources to travel and use the networks of

connectivity who show the reality of globalization (e.g., international business people,

sapeurs, those wealthy enough to own a computer and an internet connection). The real
proof of the reality of globalization can be seen when a person, who in another era would
not be influenced by the international world, finds his or her life affected because of
globalization (e.g., loss of a job in Congo because of decisions made on Wall Street, saka

saka being bought in Columbus, OH). Giddens states: "local transformation is as much a
part of globalisation as the lateral extension of social connections across time and space"
(1990:64).
Globalized Modernity and Culture
While I am aware of the diverse causes of globalization (e.g., political, economic)
and pressures that keep the system going, I am restricting my discussion to the cultural
impact of globalized modernity because the cultural aspect is the one that is pertinent for
this study. Tomlinson makes the claim that "globalization lies at the heart of modem
culture; cultural practices lie at the heart of globalization" (1999: 1). In arguing this, he
does not negate the other forces involved in globalization; rather he is contending that in
order to fully understand the massive changes that are taking place in our world we must
study them through the lens of culture along with the other lenses that are being used to
interpret globalization (1999: 1).
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The influence of globalization on culture, however, is difficult to measure as Held
et a1. suggest in the following statement:
Cultural globalization is transforming the context in which and the means through
which national cultures are produced and reproduced, but its particular impact on
the nature and efficacy of national cultures-on the hold and influence of their
messages, values and content- is, as yet, harder to decipher. (Held et a1.
1999:328)
Although it is difficult to decipher the particular effect of globalized modernity on
local cultures, it is not hard to see its broad-stroke influence that includes the diverse
responses and reactions to globalization.
Reactions to the Impact of Globalized Modernity on Culture
Schreiter discusses three possible responses, which he calls logics, to
globalization: antiglobalism, ethnification, and primitivism (1998 :21-25). Through the
reaction of antiglobalism, people attempt to pull back from the globalization process.
Schreiter points out that this "is a retreat on modern terms (as an exercise of choice) and
usually relies on modern means to achieve it (such as communications technologies or
modern weaponry in acts of terrorism)" (1998:21). By reacting through ethnification,
people attempt to return to an earlier cultural identity, one which may have been
squelched through processes such as colonization (e.g., reestablishing the Kongo
Kingdom). This is not a pure reversal of time, however, because there is a selectivity in
the process. As Schreiter asserts: "Ethnification involves memory, and memory is
necessarily selective and creative, since any group involved in ethnification by definition
lives in changed social circumstances" (1998 :24).
The second response to globalization is primitivism which is an attempt to revive
a way of living from an earlier era. Schreiter differentiates primitivism from
antiglobalism based on the more holistic approach that people use through primitivism in
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order to achieve the desired results. There is, of course, the opposite response of total
acceptance of globalized modernity whereby one ' s own culture is rejected in favor of
modernity. This is an extreme reaction which is not often followed. More often than not,
a more middle of the road response is sought that engenders a mixing of the local and the
global.
A third response to globalization is the mixing of the local and the global which
has been described as glocalization or hybridization. I do not want to rehash the
discussion of the local and the global that is found above, but instead simply wish to
comment on some terms used to explain globalization. Both of the terms, glocalization
and hybridization, assume two distinct entities that come together and form a new unit.
Glocalization emphasizes the impact of the process of globalization on the local setting,
while hybridization looks more to the mixing of modernity with the local culture.
Hybridization is a term borrowed from biology in which the genetic material from
two different plants is put together so that a new, unique plant is developed. This idea is
brought into the realm of culture to explain what is happening through globalization
because there is a mixing of the local and the global (cf. Canclini 1995). The problem
with this term is that neither of the two cultures is "pure" or "original" as they enter the
process of globalization. These cultures have already been changed through interaction
with other cultures. If we take this important point into consideration and simply assume
that all cultures are hybrid cultures to begin with because of their interaction with other
cultures, the term hybridization can be useful in the explanation of the impact of
globalized modernity on the cultures of the world, specifically that of the Bakongo.
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Two other important terms used in the explanation of the influence of globalized
modernity are reflexivity and risk. Ulrich Beck and Anthony Giddens have put forth
signiticant theories about reflexivity, contending that reflexivity is inherent in globalized
modernity (Beck, Giddens, and Lash 1994, Giddens 1990). Basically, reflexivity has to
do with the "self-monitoring" that takes place in modem societies (Tomlinson 1999:25).
Through this reflexivity, institutions as well as individuals react to the information they
receive about their situation and adjust accordingly. Tomlinson states that this reflexive
nature of modem societies and institutions "marks the peculiar dynamism of modem
social life and that defines the connectivity between a multiplicity of small individual
local actions and the highest-level global structures and processes" (1999:25). The
connection that reflexivity has with risk is that people and institutions are monitoring the
risks caused by globalized modernity and are endeavoring to do something about them.
Reflexivity also has to do with the reflection of something back on itself, in the
case of globalization, the reflection of the periphery back on the center. The reflection,
however is not the same as the original; it returns changed. For instance, in researching
the Bakongo, I came across a wonderfully illustrated book on Bakongo art, published in
1993 (MacGaffey et al.I993). The book showed pictures of Bakongo kisi, most of which
were found in the late 19th century. Some of the pictures, however, showed the work of a
present day artist who is using her talent and historical studies to make her own kisi.
Globalization made it possible for this Bakongo art to be discovered; the reflexivity
inherent in globalization made it possible for this American artist to bring the art back to
the United States, make it her own, and present it to others in an appealing, modem style.
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Beck illustrates the risks inherent in globalized modernity in his book, Risk
Society: Towards a New Modernity. The fact that such a book has been written illustrates
the reflexivity of modernity. Beck describes risk as radioactivity, toxins, and pollutants
that are such a reality in om world today. He describes these risks as follows:
They induce systematic and often irreversible harm, generally remain invisible,
are based on causal interpretations, and thus initially only exist in terms of the
(scientific or anti-scientific) knowledge about them. They can thus be changed,
magnified. dramatized or minimized within knowledge, and to that extent they are
particularly open to social definition and construction. (1992:23 , italics in
original)
The problem, as Schreiter puts it, is that there is no reliable "master narrative," no
description of the final destination of progress, no delivery of the promises made by
modernity, nothing that addresses "the sense of dread and fear that continues to arise"
because of the seemingly irreversible consequences and reactions to modernity
(1998:13).
Therefore, along with the connectivity brought by globalization across cultures'
boundaries, globalization also brings about a mixing of cultmes. This mixing is not
without risks or reflection.
Impact of Globalized Modernity in Africa
Based on the above discussion of globalized modernity, we can now turn our
attention to Africa and ask how this reality is affecting cultme there. If we were looking
at the economic consequences of globalization on Africa, we could easily support
statements about the negative repercussions of globalization on the sub-Saharan countries
(cf. Hinkelammert 2001; Hoogvelt 1997; Louw 2002; Perrot 2001). As far as cultural
influence, however, claims about positive or negative effects are not so easily
substantiated. We can, though, see cultmal trends and ideas taking shape because of
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globalized modernity. Unforttmately, much of the impact of globalized modernity began
because of colonization. Since independence, however, there has been a continued pursuit
of the benefits of modernity. In pursuing the benefits of modernity, it is necessary to, at
least partially, buy into the worldview upholding modernity.
Participation. Janet MacGaffey and Remy Bazenguissa-Ganga illustrate the
remarkable adaptability of the Bakongo in the face of globalized modernity (2000). They
write about the international traders from Congo who have found their niche in the global
market and pursued it. These traders travel to Europe, sell what they bring, and return
with goods to sell in Congo, and in doing so, introduce cultural changes into the
Congolese culture. They benefit from the global system in ways seemingly out of reach
for other Congolese.
Exclusion. Although the global system makes this kind of international interaction
and connectivity possible, this same system has, in many ways, excluded countries such
as Congo from full participation in globalization. Part of this is because of the
perpetuation of the center-periphery experience of globalized modernity. Although in
many situations the center-periphery description no longer fits, it is still relevant in
describing the reality of much of Sub-Saharan Africa, including Congo-Brazzaville.
Transformation. MacGaffey and Bazenguissa-Ganga show that the international
traders from Congo who are using the global system are also tracking along a community
system that was in place before globalized modernity took hold in Congo. They have
found that family obligations are still important and write the following which supports
this:
In many parts of the world, the remittances of overseas migrants have been a
source of support for family remaining behind in the home country .... More
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recently, the process has intensified; what is new is that making use of kin
overseas is becoming an essential strategy for survival and improving life for
some populations. This internationalization of the family is a cultural form
emerging as tlle globalization process intensifies. (2000: 134)
This illustrates the kind of cultural transformation that is taking place because of
globalized modernity.
We saw in the introduction of this chapter another illustration of the
transfornlation that is taking place through globalized modernity. La sape is a practice
that first developed in Congo-Brazzaville in the 1950s and seems externally to be based
primarily on consumerism and the show of one's acquisitions. This is not the case as
Friedman has found. He writes: "La sape is not a Congolese invention at odds with the
very fabric of that society. On the contrary, it is a mere exaggeration of a strategy of
prestige accumulation, but one that fundamentally negates its internal logic" (1994: 107).
This is because the acquisitions, specifically the designer clothes, that a person is able to
obtain is linked to the amount of life force that that person has. As Friedman puts it, for
the Congolese:
appearance and being are identical; you are what you wear! Not because "clothes
make the man" but because clothes are the immediate expression of the degree of
life-force possessed by a person and life-force is everywhere and always external.
Consumption of clothing is encompassed by a global strategy of linkage to the
force that provides not only wealth but also health and political power. (1994: 106)
The Congolese are able to use and transform the forces of globalization to fit their
culture and cultural needs.
Future of Globalization
Recently there has been discussion about the backlash, discontent with, and even
collapse of globalization (Kingsnorth 2003; Saul 2004; Stiglitz 2002). Saul contends that
globalization is a grand economic theory that has run its course (2004:33). He bases his
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argument on reality that nation states have realized that globalization has not produced
what was promised. These nation states are back pedaling, reregulating markets that were
earlier deregulated (Saul 2004:40). The countries that end up economically on the short
end of the stick. so to speak, are the developing countries that have essentially given over
the financial reins of their countries to multinational corporations (Boafo-Arther 2003 :4344).
While this theoretical conversation tends to be on the economic and political
leveL it has repercussions for culture. Francis Nyamnjoh states that
The accelerated flows of capital, goods, electronic information, and migration
induced by globalization have only exacerbated uncertainties and anxieties in
locals and foreigners alike, bringing about an even greater obsession with the
citizenship, belonging, and building or re-actualization of boundaries and
differences through xenophobia and related intolerance. The response almost
everywhere is for states to tighten immigration regulations and for local attitudes
towards foreigners and outsiders to harden. (2003: 1)
The nation states are responding to globalization and attempting to put forth their own
terms through which globalization can have an impact. The influence of globalization,
however, especially culturally, cannot be turned around with a tightening of regulations.
The complex connectivity that comes with globalization has already affected cultures;
transformation has already taken place. Saul (2004) argues that globalization is not
inevitable. He is speaking, however from an economic standpoint that understands
globalization as a theory of international economic interaction. I contend that the cultural
aspect of globalization, the impact that one culture has on another and the potential
culture change that globalized modernity brings, will continue.
Conclusions about Globalization
In this chapter I have described globalization basically as the process that
transforms social transactions through a network of complex connectivity. Globalization,
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as it appears today, has its roots in modernity. Not only this, but globalization has become
the vehicle through which modernity has made inroads throughout the world. Through
the process of globalization, people are connected in ways never before imagined.
Globalized modernity, however, is not without its problems as can be seen through the
exclusion of whole parts of various societies and through the undesirable and yet
inevitable risks involved. As globalized modernity continues to have a greater impact in
our world, societies and cultures will continue to either transform or react or do both.7 In
the following chapters I will deal with culture change and what that means for globalized
modernity and its influence on the Bakongo.

Dichotomy between or Synthesis of Tradition and Globalized Modernity
Although most philosophers in the West who deal with modernity agree with
Giddens who states: "Inherent in the idea of modernity is a contrast with tradition"
(1990:36), many African philosophers react against any dichotomy that is set up between
tradition and modernity (Amato 1997:73). In the view of these African philosophers, this
dichotomy and others like it (e.g., savage vs. civilized, prelogical vs. logical, perceptual
vs. conceptual, oral vs. written, religious vs. scientific) have only served to perpetuate the
erroneous rationale for the exploitation of Africa by the West and the "myth of Africa as
the 'white man's burden'" (Biakolo 1998: 12). Gyekye contends that the assumptions
upholding this dichotomy between tradition and modernity are false (1997:217). In
support of his contention he states that cultures that are called traditional are still
changing and developing, even if this change takes place at a slow pace and many
inherited beliefs and practices are still maintained (1997 :217). Also, cultures that are
designated as modern have many traditional beliefs and practices from their past.
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Janet MacGaffey and Remy Bazenguissa-Ganga maintain that modernity and
tradition in the Congolese setting should not be placed in a dichotomous relationship.
They write:
We believe that it is best to avoid these dichotomies. The polarization of the
notions of tradition and modernity in relation to which actions are defined does
not clarify the situation because, from the point of view of experience, the actors
liw only one social reality even if they sometimes speak of it in dichotomous
ternlS. Jerome [a Congolese trader] appears to notice no such divisions, no
inconsistencies; all these elements form the whole that is his life. (2000:2)
For this research project, I have chosen the unpopular stance (from the African
perspective) of dealing with tradition and modernity as a dichotomy. In many ways I
realize that dichotomizing tradition and modernity forms a false set-up because of the
overlap between modernity and tradition as pointed out by MacGaffey and BazenguissaGanga. In my research, however, I have found enough evidence to warrant placing the
two in opposing corners. This is not done to place one above another, but simply to aid in
understanding how the emerging worldview is coming about among the Bakongo. I
contend that the polarization of these two ideologies will bring out the fact, especially to
the mission originated church in Congo, that these two forces are at work in both
individuals and groups and therefore must be addressed in any discipleship efforts put
forth by the church. I am not attempting to legitimize one over the other or intimate that
this is a beneficial way of looking at these two phenomena. Some of the resistance to the
dichotomization of tradition and modernity on the part of African philosophers is due, in
part, to the assumption that one is better than the other. By distancing myself from this
assumption I will be able to deal with both tradition and modernity in a more objective
way.
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Modernity, as explained in the text of this dissertation, is a complex phenomenon
that defies attempts to organize and explain it as a simple strand of history. It does,
however, have some basic premises [md characteristics that, especially as it has been
translated to cultures other than the cultures in which it was developed, aid in demarking
it as distinct from tradition. Tradition, as well , is a complex and variable phenomenon
and cannot simply be described as a tight package. Both tradition and modernity are
forces at work anlong the Bakongo, forming and changing individuals and groups as they
respond differently to these forces. This dichotomy between tradition and modernity does
not remain a dichotomy but evolves into a new worldview. As Mac Gaffey and
Bazenguissa-Ganga point out, the Bakongo are able to flow in and out of both tradition
and modernity with ease. These two phenomena, which I first place as dichotomies, end
up being synthesized as the Bakongo worldview changes.

Discipleship----Traditional or Modern?
Given the difference between a traditional and a modern setting, can one approach
to discipling work in both contexts? Are there more effective ways to disciple in each
respective environment? It is to these questions that we now turn.
Influential Discipleship in a Traditional Context
A traditional context is one that often has a folk religion as its mainstay. Folk
religion tends to address the intimate issues of life (e.g. , fertility, mystical reasons for
illnesses, protection from evil forces, etc.), whereas high religion tends to addresses
issues such as "origin, purpose, and destiny of persons, communities, and the cosmos"
(Zahniser 1997:47).
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Paul Hiebert contends that Western missionaries are often blind to the existence
of the elements addressed by folk religion. He calls this blind spot, the "excluded middle"
(1982:43). He posits that Westerners have a "two-tiered view of reality" where religion
(faith, miracles. the sacred) exists and science (what can be proven, natural order, the
secular) exists, but vvhere the elements of folk religion are missing. Hiebert states that
many missionaries trained in the West "did not even see" the excluded middle and
therefore could not address it (1982:44).

Table 1. The Excluded Middle (from Hiebert 1982:43)

Religion

faith
miracles
other worldly problems
sacred

(Excluded Middle)

(causes of illnesses, mystical protection, existence
of spirits and kindoki)

Science

sight and experience
natural order
this worldly problems
secular

Mathias Zahniser, who has studied cross-cultural discipling, contends that
discipleship, especially in a cross-cultural setting, requires the involvement of the whole
being. A traditional context is a highly symbolic environment. Therefore, the method of
discipling used in such a context needs to address the whole being. Zahniser defines
discipling as "that ongoing set of intentional activities governed by the goal of initiating
people into the kingdom of God through appropriate instructions, experiences, symbols,
and ceremonies" (1997:23). He also states that becoming a disciple is not just about
education and knowledge, it is about entering and becoming (1997:23). Symbols,
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ceremonies, and initiations are essential discipling tools that should go hand in hand with
teaching and storytelling so that discipleship goes beyond the cognitive arena and
engages a person's whole being.
Zahniser brings out one other aspect or discipleship that is vital for cross-cultural
discipling-Iearning from the culture among whom we are ministering. He states:
"discipling can be enriched by drawing upon the time-tested procedures of other cultures,
traditions, and religions" (1997:22). Knowing that symbols play such a vital part in
religion and knowing that other religions are replete with symbols, the cross-cultural
discipler who wants to go beyond simply making converts to making disciples will draw
upon not only the symbols and ceremonies in Christianity, but also upon the symbols and
ceremonies of the people among whom he or she is ministering.
Discipleship---Inf1uenced by Modernity
Discipleship, as it has developed in modem societies, has focused primarily on
cognitive aspects of the Christian life (cf. Barna 2000, Cosgrove 1980, Eims 1978,
Hadidian 1979, Sire 1990). What a Christian knows and believes is a major element of
his or her Christian life in a modem Christian setting. This cognitive approach is a direct
outcome of modernity and has overshadowed other essential aspects of the discipleship
process. Although initiation, symbols, and ceremonies are part of the modem discipleship
process, they are not the focus of this process. The presentation of these symbols remains
tied to the cognitive approach that finds its foundation in modernity. For example,
symbols exist in a modem society just as they exist in any other society. Many of these
symbols, however, are connected to one's intellect. For example, the book of the Bible is
a principle symbol for the modem Christian. Reading, studying, meditating on, and
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memorizing the Bible are all connected with the book- the cognitive symbol.
Ceremonies exist also. A modern church service is a ceremony, but its focus is the
cognitive piece, that is, the sermon. The initiation ceremony of baptism is often
performed after a series of classes that teach the young believer what baptism means.
Other ceremonies play important roles, but again are often tied to the cognitive aspect of
life (e.g., having a devotional time every morning- a cup of coffee and the Bible). 8
Modem Discipleship Methods in a Traditional Context
Whereas the cognitive approach to discipleship fits hand and glove with a modem
society, a discipleship method filled with symbol and ceremony fits well with a
traditional context. This is not to say that a traditional context is not cognitive or thinking.
Rather, a discipleship approach that uses symbols and ceremony builds on the reality of
culture that is already replete with symbols and ceremonies. Instead of focusing on
engaging only the mind, an approach using symbols and ceremonies engages the whole
person.
The Western model for discipleship which emphasizes the cognitive processes of
discipleship has been transported throughout the world through Christian mission
activity. Connected to this cognitive approach to discipleship is the programmed
approach to discipleship. Discipleship is a lifelong commitment. The programmed
approach, unfortunately, can communicate that discipleship is something that can be
attained by attending some classes and reading books.
One problem with a programmed approach to discipleship is that it tends to
disregard culture. Discipleship needs to be receptor oriented (cf. Kraft 1979, Sogaard
1989). The idea of being receptor oriented comes from a model of communication. Even
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though a communicator gives a message, that fact does not mean that the receptor
received the message in the way the communicator intended. It is the communicator's
responsibility to put the message into lUlderstandable language, including using
appropriate symbols, in order for the receptor to understand the message (Kraft 1979).
Because the progran1med approach to discipleship comes from the West, where
one of the cultural compulsives is rugged individualism (another aspect of modernity),
the emphasis in this type of discipleship program is on the individual, not the community.
MasterLife is a tool that emphasizes the individual commitment to Christ. Although the
teaching is done in a group setting and the program encourages involvement in a local
church, the emphasis is on the individual making the discipleship process happen in his
or her own life. Zahniser contends that if discipleship is going to be effective, it must be
communal (1997:22). Sometimes the whole church will be involved in the discipleship
process, sometimes discipleship will happen in small groups. In either case, the Christian
community is involved.
Conclusions about Discipleship
Given the implications of tradition and globalized modernity, one must give much
thOUght to how discipleship can best be used in a society which is influenced by both
tradition and globalized modernity. A whole person approach works well in a traditional
setting. This approach may need to be revised if it is to be effective in a setting which has
been affected by modernity. In the same way, a modern approach to discipleship may
need revision if it is to be used well in a situation that has a strong traditional backdrop
despite influence from modernity.
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Summary
Tradition and globalized modernity play illl integral part in this research. Tradition
is not a static, unquestioned reality that is passed on from generation to generation.
Rather it is a dynamic set of practices and beliefs that each successive generation must
evaluate and make its own.
Traditions all around the world have been and continue to be influenced by
modernity. Modernity brings with it specific characteristics: a naturalistic worldview,
human control of the world, secularization, pluralization, and progress. As these
characteristics impinge on traditional settings, the members of the traditional society will
be pressured to buy into these characteristics.
We will deal with how modernity is affecting the traditional culture and
worldview of the Bakongo in the next chapter. This will in turn enable us to evaluate
MasterLife, the discipleship tool used by the EACMC, in order to determine its
effectiveness in the Bakongo setting.

1. By "present" Gyekye means "a certain, a particular present time, not necessarily our
present, contemporary world" (1997 :221).
2. Some scholars describe modernity as starting soon after the medieval period
(Kolakowski 1990:7). Louis Dupre finds insipient forms of modernity throughout history
(1993:2ff). Timothy Mitchell contends that modernity has been a global development
historically (2000:2ff).
3. One important aspect of modernity in Congo and other parts of the Two-Thirds world
is the reaction of the "discontents." Peter Berger (1974) discusses this phenomenon in
Pyramids a/Sacrifice.
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4. For Spencer, everything in the world progressed from the simple to the complex, from
homogeneous to heterogeneous (1972).
5. SAPE stands for Societe des Ambianceurs et PersOlUles Elegantes (The Society of
Persons who seek Ambiance and Elegent Persons). Sapeur derives from the French word,
saper. which means "the art of dressing elegantly" (Friedman 1994).
6. Held contends that he has moved beyond these arguments, but his stance is not much
different than that held by the transformationalists.
7 One reaction is the rise of postmodernity (cf. Snyder 1995).
8. Not all symbols and ceremonies are linked with the cognitive aspect of faith.

Chapter 6
The Evolving Bakongo Worldview

The Bakongo worldview has been impacted by the globalized modernity
discussed in the last chapter. In Chapter 3, I gave an overview of the post-colonial era
where the Bakongo moved into political independence. On the surface, one could easily
assume that the worldview of the Bakongo changed in significant ways during the early
postcolonial years. Politically and economically, the new leaders of the countries adopted
the colonial ways of doing things instead of reinstating the traditional ways of leadership
and trade. They sought to modernize their countries as much as possible. This desire for
modernization and development has continued up to the present. Below the surface,
however, what was happening at the worldview level? Did the changes at this level
mirror the changes at the surface? Let us look at what changes transpired and are
transpiring in the Bakongo world view during this time.
Worldview of the Bakongo after Colonialism I
As I endeavor to understand the Bakongo worldview, I feel much like the blind
men who came upon an elephant and thought they understood what an elephant was like
because they understood one part of it. How limited a view! How much like a study of
worldview. I also feel like someone who is attempting to stand firm in the middle of
sinking sand while finding her bearings. The world in which the Bakongo are living is not
static; neither is their worldview. Just as changes in their present world are happening in
inconsistent ways, so it is with changes in their worldview. Therefore, their worldview
cannot be painted like a still life portrait. Because of this, any attempt to understand the
Bakongo worldview or explain it will fall short.
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However, not attempting to understand this worldview will mean that our
discipleship among the Bakongo will fall short. With the above limitations in mind, let us
examine the Bakongo worldview as it is presently and as it is evolving.
In the description of the Bakongo worldview in chapter three, I limited my
research to the following areas:
1. Bakongo assumptions about reality (natural and supernatural).
Bakongo assumptions about human nature.
3. Bakongo assumptions about individual and communal participation.
4. Bakongo assumptions about time and space.
S. Bakongo assumptions about life and death.
6. Bakongo desires and fears.

In this chapter on the evolving Bakongo worldview, I will continue with this
outline, realizing that in some ways it is artificial. As I have observed this culture first
hand, participated in it, and talked to people about it, I have seen that some areas are
much broader and important to the Bakongo of today than others. I am continuing to use
this outline, however, because as I mentioned earlier, these areas are important in relation
to Christian discipleship.
In my investigation of the Bakongo worldview, I used three basic research
methods: observation, participant observation, and ethnographic interviewing, along with
everyday conversation. Each of these methods is a powerful tool for researching culture,
and even, if done over time (a diachronic approach), could be used for investigating
culture change. These methods combined with a worldview focus give the investigator an
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instrument that allows him or her to obtain an understanding, not only of culture change
at the superficial level, but also of the flmdamentallevel of worldview.
Simple observation allowed me to look at the culture from a distance in order to
find out where the changes in culture, and therefore potentially in worldview, may occur.
I was able to attend weddings, funerals, and baby dedications. These rituals and
celebrations furnished me with many thought provoking questions which I in turn was
able to put into ethnographic interviews. I used this method of observation throughout my
research. As I learned more through the other methods, I gained a greater awareness of
the reality of the Bakongo as they see it. Experiences which I observed with North
American eyes at the beginning of my research took on new meaning as I was able to
delve further and further into the Bakongo worldview.
Observation alone, as useful as it has been for me, would not have given me the
information which I needed to investigate the Bakongo worldview. I needed to take this
observation another step and actually participate in this culture. Although I did participate
to a limited extent in the more formal rituals and ceremonies, such as funerals and baby
dedications, most of my participant-observation came through informal interactions.
Eating a meal in a Bakongo home, sitting around in the evening chatting with neighbors,
playing basketball with some young friends, walking with my Bakongo friends through
the outskirts of Brazzaville where not many Whites go, and even going to the market with
my friend all constituted informal but incredibly insightful participant observation.
Observation and participant observation gave me keen insights into several
aspects of the Bakongo worldview. In order to broaden these insights and probe into
other aspects of worldview which do not normally come up in conversation, I needed to
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do ethnographic interviewing. I used the six areas of worldview listed above and in
chapter three to develop my interview schedule. This intense interaction of ethnographic
interviewing with individual Bakongo gave me an understanding of the Bakongo
world view that would have been impossible without it. Not only did the interviewees
respond to my questions, but sometimes they would bring up an aspect of culture of
which I \yas not even aware.
For my interviews I targeted Bakongo who attend EACMC churches. I
interyiewed 114 people, 55 of whom attend the EACMC church in Congo and 39 of
whom are Bakongo Christians from churches other than the EACMC. Included in my
interview population were three unchurched Bakongo and one Teke (churched).2 I also
interviewed 10 EACMC pastors, 3 pastors from the Eglise Evangelique du Congo (EEC,
partners with the SMF), 1 pastor from the Assemble Chretienne, 1 Greek Orthodox
pastor, and 1 pastor from the Ngunzist church. The traditional religious specialists (4)
who I interviewed were part of other church organizations (EACMC, ECC, Catholic). I
included the mbikudi and the worker in the traditional medicine arm of the EEC who I
interviewed in this last category of traditional religious specialist.
I conducted the interviews in four different cities: Brazzaville (known as the
political capital of Congo), Pointe Noire (known as the economic capital of Congo),
Dolisie (the third largest city in Congo), and Nkayi (the fourth largest city in Congo).
I did some of my interviews at the church building where the interviewee
attended, some at their homes, a few at their place of work, and a few at my home. The
interview usually lasted approximately one hour and a half. The interview schedule
served as a guide which allowed me to direct the conversation, but at the same time gave
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leeway for the interviewee to discuss phenomena of which I was not aware. Sometimes I
did not follow the order of the questions as laid out in the schedule in order to facilitate
discussion.
Bakongo Assumptions about Reality
This area of the Bakongo worldview encompasses many of the fundamental
worldview assumptions of the Bakongo. Their view of what exists in reality and what
does not and how this reality affects them is found in this dimension of worldview.
Divided world. One major element of the Bakongo worldview which has
remained fairly constant throughout the changes of colonialism and independence is the
concept of a divided world. Although it is not a uniform aspect of the worldview as it was

in the pre-colonial and even colonial time, this concept persists in the present worldview
and remains a strong element in the minds of most Bakongo.
This divided world concept gives the necessary background for the ideas of
ancestors, spirits, and kindoki which remain strong, albeit evolving, worldview elements
among the majority of the Bakongo. The three dimensions of the "other" world
(ancestors, mumba, and the concepts of God and Satan) seem to have collapsed into
basically two dimensions: the God/Satan dimension and the ancestor/spirit dimension.
Although no one that I have read has specifically stated that these three dimensions of the
worldview have collapsed, this change became evident as I analyzed the material from
my interviews.
In my discussion of the invisible reality, which is an everyday reality for most
Bakongo, I will first explain the God/Satan dimension, second, the ancestor/spirit
dimension, and finally kindoki, an element of the Bakongo worldview that is part of both
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dimensions and yet is so important in the Bakongo worldview that it deems a separate
discussion.
God/Satan. The nkadia mpemba dimension is the spiritual realm having to do
with sky spirits. Under missionary teaching, the understanding of this dimension began to
collapse during the colonial period and to refer basically to the characteristics of the
Christian ideas of God and Satan. This wlderstanding continues in the same vein in the
post-colonial era.
As I spent time talking to people about the reality in which they live, the existence
of God was generally the first aspect that people mentioned. Nzambi Mpungu , the
Almighty, Creator God, is one aspect of reality that is accepted by almost every
Mukongo.
Traditionally, Nzambi Mpungu is a high god who cannot be bothered with the
everyday affairs of humans. Christianity, both the Catholic and Protestant variety, sheds
new light on this traditional thinking and brought changes even at the level of worldview.
They taught in various ways that God is accessible through prayer. Now the Bakongo feel
free to invoke Almighty God for any and every problem they might be facing in their
lives.
Part of this change has also come with the plurality of religions. In pre-colonial
times, the Bakongo basically followed their ancestral religion. During the colonial era
choices in religion became available, allowing not only the influence from the Traditional
Religion, but also influence from Catholicism, Protestantism, and African Initiated
Churches. During the first 30 years of independence, the Congolese government allowed
only seven churches to hold services. After the coming of democracy in the early 1990s
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the floodgates were thrown open to every religion. Now, not only do the Bakongo have a
choice of what religion they want, they are bombarded by the ideas of different and
sometimes conflicting religious traditions. All of these influences have brought the ideas
of a remote high God into the arena of everyday life for the average Bakongo.
This idea of invocation, praying, is another change in the Bakongo worldview.
Not only is the Almighty God being invoked, but anyone can pray. The traditional role of
the intermediary between the two worlds has been overstepped in this area. Not only can
anyone pray, but everyone seems to be praying.
Stany Malonga grew up in an EEC (Eglise Evangelique du Congo) pastor's home.
He is doing post-doctoral work outside of the country and recently returned to Congo for
a break. He was amazed at the number of people who were "praying." In Congo, the
expression to "pray" is used for the idea of attending church services. Malonga
questioned whether all these people who pray are really converted.
Since the war, more and more people are aware of God and the need to pray. I
hear all the time pray, pray, pray. But where is Jesus is all this? Has prayer
become a fetish? People are invited to come to prayer, but are they invited to
come to Jesus? Has prayer become a protection for them? I even noticed this
when I came back, thinking, "Wow, so many people are praying." But to whom
are they praying? A person who prays lives his own life and then comes to pray
on Sunday. For example, take marriage. Young people say, "Well, let's try it out
and live together." These people are the same people who "pray." Do they really
believe that God can give them the wife that they need, that God can give them
everything that they need? People are looking for a solution, but are not looking
for Jesus. (Malonga, 10 September 2003)
In light of discipleship, this new attitude toward prayer and this freedom to pray is
a great step forward. As Malonga's comment points out, however, work still needs to be
done in helping people know to whom they should be praying, how, and why.
Ancestors/spirits. Invocation is not only used to talk to the Almighty God, but
also for communicating with the ancestors. The ancestor dimension of the Bakongo
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worldview continues to have great impact today. It has, however, changed from what it
used to be. The ancestor dimension and the mumba, or water and earth spirits, dimension
were distinct in the pre-colonial era. During the colonial and now post-colonial eras,
these two dimensions seem to have overlapped to such an extent that they are basically
considered to be one dimension. The mumba dimension alone, especially among the
Bakongo in Brazzaville, seems to no longer be a mainstay of their worldview. The
elements of the mumba dimension that their Bakongo ancestors considered important
(e.g., fertility) are still addressed by seeking supernatural powers, but not necessarily
through the mumba dimension. For these urban Bakongo, they look mostly to the
ancestors, not spirits, for solutions.
In Pointe-Noire the emphasis seems to be different. They talk about spirits. For
example, informants talked to me about genies, water spirits, forest spirits, river spirits,
and mermaids. Not everyone can interact with these spirits; one must be initiated
(Ngandzia, 13 September 2003). Those who are initiated into and therefore can
communicate with these spirits can use this tie to either do good or bad to other people
through these spirits (Nzoungou, 11 September 2003). The spirits become important
especially when difficult situations, such as sickness or financial stress, present
themselves. When confronted with a problem, the Bakongo in Pointe Noire will invoke
these spirits to get their help, support, and solution to whatever problem they are facing.
These spirits' influence touches the everyday life of the Bakongo. One of my informants
put it this way: "These spirits influence all of our lives. If something is not workingeither God is not happy or the genies are not happy or the sorcerers are working"
(Loulendo, 30 September 2003).
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As I listened to different people in Pointe Noire talk about spirits I wondered how
they were related to the ancestors. One young man was almost shocked with my lack of
lmderstanding. After discussing the reality of spirits and how much the ViIi (a subgroup
of the Bakongo) looked to these spirits, I asked him if the Viii also thought about their
ancestors. He replied, " Of course! !! That's what I was talking about when I said that they
calion spirits-they call their ancestors" (Loubaki, 6 September 2003). He continued:
"Water and forest spirits can be seen as ancestors. The ancestors might go into the forests
because they are calmer. People go to the cemeteries, the oceans, the forests to invoke
[them]" (Loubaki, 6 September 2003).
Some people did not make this overlap as clear and instead differentiated between
the spirits and the ancestors based on where they could be found. Rock Milongo stated
that each family has a place where they can meet their genies. "The ancestors are with us
wherever we are. The genies have a specific place" (R. Milongo, 5 September 2003). We
can see, even in this statement, the tie between the family and spirits. Each family has
their own spirits. The spirits seem to be special kinds of ancestors who are more remote
than the ancestors who people living today can remember.
The statement, "The ancestors are with us wherever we are," points to a
foundational premise concerning the ancestors and their role. One of my informants
explained it as follows:
This is an opinion that is shared. In our culture, the dead live among us. This
thought is held to such an extent that, when there is a problem, especially a
problem of sickness that pushes us to do diala (the confession of sins in the
family because of a sickness), when we confess sins, we invite the dead who are
always there, who are among us, who are much more powerful in the heavens
than they were when they were living. So, we can invoke them so that they come
to help us. (N. Nfoudou, 12 June 2003)
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These ancestors are powerful. They watch over the family and are available to
help. In order to obtain the aid of the ancestors, one needs only to invoke them . A
Bakongo, however, cannot simply invoke any ancestor. Usually only one who is initiated
into the "other" world can pray to the ancestors and ask for their help. However,
testimonies abound about people who find themselves facing a difficult problem and go
to their mother's or father's grave and ask for help.
Invoking ancestors continues to be a strong part of the Bakongo worldview, in the
city as well as the village (Nzoungou, 11 September 2003). Like the concept of a twoworld reality, however, outside forces are pressuring for a change. These forces are
causing some Bakongo to question the reality of ancestors and causing conflicting
thoughts about the ancestors. For others, however, the reality and importance of ancestors
remains. One of my informants, a midwife working in a Salvation Army clinic, told me
that belief about ancestors differs from person to person. Some people believe that
ancestors exist. Others believe that the dead are dead. According to her experience, belief
in ancestors depends on your family. Some families do not even talk about ancestors
while for other families the reality of and interaction with ancestors is vital (Nsembolo,
19 September 2003).
As I interacted with Bakongo informants, I found this contradiction of ideas
widespread. On the one hand people told me things such as: "They are always with us.
They prepared the road. They left an inheritance. They are considered in our lives. When
celebrating marriages we pour out wine [for them]. They are always with us so why not
protect us" (Mpassi, 20 September 2003). Also, on the first of November, the country has
a national holiday, the celebration of the dead (La Fete des Morts). On November 1,
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2003,1 went to the cemetery to observe this celebration. I saw people cleaning the tombs,
pouring out wine and soft drinks, singing to the dead, talking to the dead, placing flowers
on the graves, and meeting as a fanlily together within a mausoleum. Although not
everyone communicated with the dead, many did.
On the other hand, one young man said that only the older people and uneducated
young people invoke ancestors. As he put it: "The youth are educated .... Only the old do
this. There are naive young people who still believe in this stuff' (Loubaki, 6 September
2003). Another young person told me that belief in ancestors has diminished, but not
totally (Batantou, 7 July 2003).
This change in attitude about the ancestors is strong in the Christian community.
Most of the Christians with whom 1 spoke told me that they did not believe in praying to
ancestors. All of them knew about the traditional ideas of ancestors, but somewhere they
had broken the chain of belief. Some of these Christians had been brought up in families
where the family had already rejected this idea. For example, my research assistant grew
up in this kind of family. I interviewed her mom who said: "Ancestors? Mu ke kulekila
yau minu ve" ("I don't believe in that") (Nkeoua, 23 June 2003). Others, either because
of school or church teaching or interaction with others who did not believe in ancestors
have rejected this idea. What other people believe are ancestors, these Christians
understand to be either demons or sorcerers (bandoki) who pose as a family's ancestors.
One of my informants described it this way: "Ancestors do not exist. They are only
sorcerers who take the faces of the ones who died. They make the living believe that the
dead person came back to life" (Nganga, 9 July 2003).
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Many of these Christians, however, do not come from Christian families. Rather,
their families hold firmly to the belief in ancestors. The Christians, then, must find the
fine line between their beliefs and their responsibilities to their families. Ruphin
Ngakosso explained her struggle with this:
Before drinking [anything], you pour some out for the ancestors. When you go to
village, you go to the cemetery. For weddings, you have to pour some out for
ancestors. Yes, it happens in my family. I can't say to my family, "That doesn't
have any importance." For me it's just Jesus. I know. But they don't. They still
think that the ancestors are going to help. (Ngakosso, 16 September 2003)
These Christians struggle because they do not want to invoke the ancestors. At the
same time, they do not want to disrespect the family. As Paul Loulendo explains: "When
we get the family together, we pour out wine for our ancestors. If you say, 'Don't do
that,' you are already against the family" (Loulendo, 30 September 2003).
Other Christians have not rejected the belief that the ancestors have influence in
our lives. One pastor's wife expressed concern over this. She told me that when a man
dies, his widow is mistreated. No one can sit next to her. The family rubs marijuana on
her. They put tobacco in her underwear so that dead husband will not come back and
bother her. The pastor's wife said: "Christians do this. When you tell them they shouldn't
do this, they say that they must do this. It is not their fault because the church has been
involved in this stuff [involving ancestors] instead of teaching about it. ... They don't
think that it is a sin" (Ngandou, 20 September 2003).
Although it is neither consistent nor total, change is taking place in this
dimension. The belief in the living dead, while still strong in many families, is not as
strong as it was in the past. Nana Nfoudou pointed out one of these changes: "Whereas in
the past, people would be afraid of cemeteries, this is beginning to change. Now there is
not as much fear of cemeteries, especially among the young" (12 June 2003).
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One area of interaction with the ancestors is through dreams . Dreams are an
integral part of the Bakongo reality. Some of my informants told me that in the past,
dreams were how the ancestors communicated to their living family. For example, one of
my informants told me that sometimes in a dream an ancestor can tell you to come to a
certain place at a certain time. "You go there and you find a huge package, sometimes
money" (Mpembe, 18 September 2003). This informant said that this happened in the
past, but not now. Other informants claim that this still happens. One explained that this
happens especially for orphans.
When a family is not taking care of one of their orphans, this orphan might think
of how much better it was when his or her mother was alive. Then this orphan
will go to the cemetery and talk to the mother's grave. [The mother] will then
come to the orphan in a dream and tell him or her that, before she died, she left
money in a certain place. When the orphan wakes up, he or she will go see a
person who prays (an mbikudi) who goes into a trance and will confirm what the
person dreamed. This orphan goes and finds the money there. (Louyeko, 24
September 2003)
Another informant confirmed this with the following example, but gave a
different explanation of what is going on in the invisible world.
If I did not know God, and I was sick, instead of asking God, I would ask for help
from my mom who is dead. Satan will take my words and at night, maybe in a
dream, I will see my mom. She will give me medicine (kisi). When I wake up, I
am no longer sick. But it was the devil who took the form of my mom. So if you
do not pray, you will think that the person really did not die. (Bileolo, 3 June
2003)
In this illustration we can see the tenacity of belief as well as the change in the belief
system.
Not only do ancestors use the arena of dreams to communicate to the living,
bandoki also use dreams. As one of my informants told me, bandoki can come into

someone's dreams to do them harm. "They will often come in a different form, perhaps
even behind a mask of a person's face that you recognize. When you wake up, therefore,
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you will blame the person whose face you saw instead of the ndoki who was hidden
behind it" (Kembo, 5 September 2003).
The Bakongo also see dreams as a reality that takes place in another dimension.
This reality, however, can move into our dimension. Paul Loulendo experienced this
when he was living in the USSR. One night he dreamed that he ate some cow's tongue.
"In my dream I heard the ndoki say, 'We got you! You ate human flesh!' I woke up and
prayed. I went to the bathroom and blood flowed again. I know that God had saved me"
(Loulendo, 30 September 2003). Here the ndoki tried to initiate Loulendo to be an ndoki
through the food he ate mystically in his dream. Ifhe would have accepted this initiation,
which happened in a dream, instead of fighting it, he would have become an ndoki in
reality.
As the Bakongo have learned to communicate with the Almighty, they see that
dreams are a place for God to communicate with them. As Adolphe Kimbembe told me,
"God shows us [the] spiritual world when we sleep. You think that you just dreamed, but
the next day it happens" (Kimbembe, 23 September 2003). Dreams are also the place
where spiritual battles can take place. Clement Ngalobi told about a dream that he had
during the war. "I saw sorcerers entering my house and I saw Jesus entering my house.
He ravaged the sorcerers so quickly-like gun shots" (Ngalobi, 7 July 2003).
As the Bakongo worldview evolves, the Bakongo allow some aspects to lose
importance, while holding tenaciously to other elements. Like dreams, another aspect to
which the Bakongo are tenaciously holding on is kindoki.

Kindoki. In the past, kindoki was a part of both the ancestor and mumba
dimensions. While these two dimensions have collapsed and belief in them is waning
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somewhat, kindoki remains one of the most persistent aspects of the Bakongo worldview.
It is one of the elements of this worldview that has strengthened its grip in the mind of the

Bakongo as it has evolved instead of diminishing.
Roland Devauges, who in the 1970s did an extensive study in Brazzaville on the
Lari, a subgroup of the Bakongo, found that sorcery (kindoki) is prevalent among them.
He found that. because of the early missionary influence which condemned indigenous
cults, including the ancestor cult, the Bakongo began to change their ideas about the
influence of ancestors and that of sorcery. The Bakongo began to view sickness as being
caused sometimes by witchcraft instead of simply being a response of unhappy ancestors.
Therefore, as Devauges states: "the combined roles of the ancestor cult and of sorcery are
today both more comprehensive and more widespread" (1977:112).
Simon Bockie, a Bakongo from a sub-tribe found in Congo-Kinshasa, the
Bamanianga, gives the following anecdote from the 1960s about an incident in a village
about five miles from his own village:
A husband and wife, both of whom were ndoki, decided to initiate into kindoki
their twin children a daughter and son .... Nzuzi, in this instance, was a girl with a
sweet temperament. She was always mild natured, incapable of being angry at
anyone. Because she was the elder, she was the first of the twins that the parents
tried to induct into kindoki, at about age seventeen. But because of her goodness
and sweetness of character, she did not possess enough of the inborn
hardheartedness required for her to develop into ndoki. Instead, she was gradually
destroyed by the attempt, and died. She was an easy prey to be "eaten," for she
was incapable of understanding evil and defending herself.
Then when her brother, Nsimba, was about twenty years of age, his parents began
the effort of initiating him into kindoki. Nsimba was different from his sister. He
tended to be moody and changeable, with a mean streak in his character. This
indicated a "bad" side that might be developed further, to make him a successful
ndoki. By the age oftwenty, however, most people have developed a balance
among the qualities of their character that is not easily changed. Any attempt to
lead them into kindoki is likely to result in violent inner conflict as the "good"
side resists being overwhelmed by the "bad." This is what happened to Nsimba.
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The details of the initiation process are unknown. Probably it involves taking the
novice to the ndoki "market," the meeting place where they come to propose
people to be "eaten" and to bargain over them without pity. Ndoki can have no
heart; they must be willing to sacrifice near and dear ones in their own families.
Nsimba responded to his parents ' effort by struggling so violently against it that at
times he appeared confused and crazy. When in a crazed state, he would tell what
his parents were trying to do to him. He did not see how he could possibly
become involved in killing people without cause; he was also angry at his parents
for what he knew they had done to his sister, and was heard to threaten to kill his
father violently by his own hands. During crazed spells he sometimes had to be
tied down to prevent him from doing damage or going to look for his father,
whom he could not forgive ....
After a while he left his father's village and went to live with his mother's family
in Banza-Lele. When he was away from his father, he returned to being a normal,
pleasant person. He seemed even nicer than before, as if the struggle had actually
strengthened his good qualities. But it was difficult to avoid coming into contact
with his father on occasion. It was also believed that the father made invisible
night visits to try to gain control over him. After any contact with his father,
Nsimba would go crazy again and lose control. It was as though he had been
taken over by an evil spirit. He would laugh and shout insults about his father,
saying, "He tried, he didn't succeed." Afterward he would not remember what
had happened.
Usually there is one person in the community who is able to calm down someone
in that condition. Nsimba, with help, always managed to overcome these attacks.
Eventually his mother's family obtained an nganga (priest-healer) to attempt a
cure. As far as I know, Nsimba succeeded in shaking off his father's effort, and
eventually married and had children of his own. (Bockie 1993:53-54)
Another situation described by Bockie happened in the late 1980s. In this
situation also an ndoki attempted to turn family members into ndoki. Both her son and
daughter went insane during the attempt. When her niece came back to the village with
her mother, the ndoki aunt attempted to turn the niece into an ndoki. "Bernadette was not
able to put up a strong resistance, though she became confused, mentally troubled, and
would do crazy things like running out of the house unclothed. Later she said the ndoki
had taught her to fly an airplane, in which she was sent out with a video camera at night
to spy on her brothers and sisters and report back on what they were doing" (Bockie
1993:55). After a few years Bernadette and her mother moved away from the village and
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Bernadette' s condition improved. Sometimes, however, she still talks "crazily at times"
and says, like Nsimba, "they tried, but they didn't succeed" (Boclde 1993:55).
These two situations. distanced from each other by at least 20-25 years illustrate
the same forces at work, the same intentions coming to bear, and the same resistance to
the forces of kindoki. What is interesting about this last scenario is that not only have the
elements of the traditional Bakongo worldview continued to influence the Bakongo, but
also modern techniques have been adopted by the ndoki. These changes have taken place
without altering their basic beliefs.
The focus of my research in the area of kindoki was to find out what hold it still
has on the Bakongo. Because of this, I did not spend much time researching the
mechanics of how it works. A basic understanding of the day-in-and-day-out influence of
kindoki, however, is critical in order to evaluate where discipleship methods are or are not
lacking and to effectively disciple a Mukongo.
Although it is difficult to explain in "this" world what happens on the mystical
plane, the Bakongo know that something real happens in this mystical dimension. Over
and over they affirm to me that kindoki exists. The Bakongo describe the action of
mal<ing kindoki happen either as doing kindoki (kusala kindoki) or mystically harming
someone (kuloka muntu).
According to the Bakongo, kindoki can be used for good. Protection is its most
basic positive feature. Kindoki enables the family chief to protect his family. Through this
mystical force he is able to see mystical attacks coming and prevent them from
happening.
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Another aspect of kindoki which the Bakongo view positively is the ability to
succeed. Success can be obtained on many levels. For example, the Bakongo want to
succeed in school. In order to assure such success, a student may take his or her pen to
the nganga the night before an exan1. The nganga will keep the pen overnight and
perforn1 certain rituals on it. The next morning he will give the student the pen in an
envelope. The student takes the pen to the test room, opens the envelope, and begins his
test, fully believing that with its special power, he will be able to pass the test.
Success can also be achieved on the financial plane. A family may have a power
object (e.g., a cup, a chair, a coin) that has been passed down through the generations.
Usually one person in the family is entrusted with this power object. That family member
is able to prosper in whatever business he or she may choose. As one of my informants
told me, it does not matter what a person does, she can even just make and sell doughnuts
in the morning. But ifshe has this power object, she will make lots of money (Loulendo,

30 September 2003). The ancestors made this possible so that the family would not be
poor.
Another level where kindoki can give success is in the area of politics. The
common belief among the Bakongo is that if one wants to succeed in government, one
must also be involved in mystical powers. One cannot have an influential post in
government without ties to the "other" world.
Like just about everything in our world, however, this success does not come free
of charge. There is a price to pay. Stany Malonga, the Mukongo who is working on his
post-doctoral work, told me of students at the university level who would take their pens
to the nganga or do some other ritual in order to pass exams. Then he told me that some

189
people become crazy during the exams because what they did mystically did not work
(Malonga, 10 September 2003). Another payment must be made when using the power
object that brings a person business or money making power that the ancestors bestow
upon family members. While the positive aspect of this money making power object is
working, the negative payment must be made. As long as someone is using this power
object, someone else in the family must die. Death is the payment for using the money
making power object. This payment of death must be made for the power object to work.
These "payments" illustrate the negative side of kindoki. Although kindoki may
have positive aspects, in the end it harms people and relationships. In my interaction with
people, it seemed to me that the negative aspects of kindoki far outweighed the positive
aspects. The majority of people with whom I talked had some kind of bad experience or
complaint about kindoki. Kindoki traditionally happens within the maternal family.
Kindoki related experiences trouble the everyday life of the Bakongo. My question as I
heard stories of kindoki and the ravages it caused in people's lives was, "Why? Why
would a family member want to harm another family member? What sense was there in
all of it?" Elisabeth Dorier-Apprill and Abel Kouvouama, a research team who has done
extensive study on life in Brazzaville in recent years, especially life in the face of
modernity and crisis, point out that there are generally three motives for ndoki
aggression: "the pure need to obtain for oneself (to 'eat') the vital force of another in
order to increase one's own [vital force], material jealousy, or the discontentment of
eminent members of the clan" (1998: 105).
As I posed questions about kindoki, the Bakongo basically confirmed DorierApprill and Kouvouama's findings, with some extensions and some limitations. With
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regard to the first reason for kindoki, not many of my informants talked specifically about
vital force. The few who did, confirmed that an ndoki takes this force from other people
(Nzoungou, 11 September 2003). Some people talked about a hierarchy among the
bandold and the ability to rise in rank based on their vital force. Others could not give any

details because, as they put it, they were not sorcerers and therefore did not know any
inside information to tell me. The majority of my informants confirmed the idea
indirectly of vital force by talking about the bandoki "eating" other people. Almost
everyone knew-about the reality of being eaten by an ndoki through kindoki.
"Eating" does not happen on the physical plane of this world; rather it takes place
on the mystical plane through power that comes from the "other" world. An ndoki can
mystically change forms, enter a person' s house at night, and "eat" them. As Tania
Bileolo said, " [The ndold] will come to you in another form (e.g., ant, roach, cat) and eat
you" (03 June 2003). Andrea Mienandi, a professional who has been a neighborhood
chief for many years told me about some sorcerers who were arrested. "They admitted to
being bandold and demonstrated how they ate people by mystically 'eating' a banana
without peeling it. When the police put them in the train to take them to prison in
Brazzaville, they got away mystically" (Mienandi, 19 September 2003).
An ndoki may work alone or through an association with other bandoki. An
association may be within the family or outside of the family. Laure Goma explained: "If
I have kundu, I will get in an association with others. We will take turns giving sacrifices.
When it comes to my turn, I will have to give someone of the same value as I have eaten"
(23 September 2003). Clement Ngalobi further explains this type of lottery. "With
sorcery there may be five people [in the bandoki association]. We'll eat at your house
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tonight, at the other one's tomorrow, and so on. There are limits. For the most part [the
sorcery] stays in their families" (Ngalobi, 7 July 2003). The only people that an ndoki has
the right to give are people from his own (maternal) family. Associations also happen
between the maternal and paternal sides of the families. When I asked Goma whether
someone in the fanlily who has kundu can eat someone else in the family, she responded
"BIEEEN! Yandi kedia. (Oh yes! He will certainly eat)." She went on to explain that if
the two families are associated, the mom 's side and father ' s side, they can eat from
within the family no problem. But if one side is firm, it will be difficult to eat family

members (Goma, 23 September 2003).
This mystical association, known as an mbongi de nuit or bandoki market, which
remains a solid element of the Bakongo worldview during the post-colonial era, shows
the interaction between the family and the use of kindoki. Bockie gives an example of an
ndoki who inherited his kindoki biologically through his mother who wanted him to be an
ndoki (l993:64ff). In his confession during a kindoki cleansing rite, he related that
bandoki have limitations placed on them concerning whom they can attack; they are only

allowed to attack their own blood relatives? These rules can be overturned, but not
without certain protocol. If the protocol is disregarded, the offending ndoki is killed. This
shows that bandoki protect their kin as well as "eat" them.
The bandoki meet together at their market to choose a victim. The choice of a
victim can take weeks or months. When the choice is made, the group attempts to
persuade the ndoki from the clan of the chosen person to give the person up. An ndoki
can refuse, but only at risk to his or her own life. If the intended victim is a close family
member, an ndoki may decide to sacrifice himself or herself in place of the victim. If no
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ndoki offers one of his or her clan, lots are drawn. Once the decision is finally made, a
selected ndoki flies to the victim' s house where the soul of the victim is "stolen" and
taken back to the group of bandoki to "eat" together. Once this is done, the victim will
become ill and die.
Sometimes bandoki simply want to test another person' s power or just "mess"
with him or her, and perhaps in doing so, gain that person' s soul. One way that they can
do this is to get into the drink of another person. When I first heard this story I was
skeptical. I began to ask others. Every Bakongo with whom I spoke confirmed that this
happens. 4 Mystically an ndoki leaves his or her body and enters the drink of another
person. If the person does not see what just happened, he or she might take a drink. The
person who drinks when an ndold is inside his or her drink might get really sick to their
stomach or even die. If, however, the person is aware and realizes that an ndoki has
gotten into his or her drink, he or she can cover the drink with his or her hand. If this
happens, the ndoki who has left his or her body will start to have problems. He or she
may start to tremble and sweat and may even fall to the ground for lack of strength. The

ndold is suffocating. Most of the people with whom I spoke had only heard the story. A
few, however, actually saw this happen. One person described it as follows: "I saw this.
One guy went into the drink of his friend. The friend was involved in kindoki and knew
what was going on. He covered his glass. The other guy became all weak. He came and
asked forgiveness [from his friend]" (Ngaloula, 18 September 2003).
Because of the possibility of ndoki entering one's drink, when people go to bars
they will often leave their bottle caps on their drinks so that others cannot get into them.
Many of my younger informants told me that entering a drink mystically mainly happens
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in the village, but that it can also happen in Brazzaville (Kimpaboudi, 3 July 2003). One
young person told me that this phenomenon does not happen in nightclubs because there
are a lot of young people. Despite this assumption, the people in these nightclubs cover
their drinks, just as a precaution against something bad (Matondo, 8 July 2003).

Kindoki usually is done at night in the mystical world. It can, however be done in
the daytime. For example, someone in the family may be angry with another person and
tell them that they will not succeed. These evil words (malobaya mabe) will cause actual
harm to come to the other person.
The Bakongo can cause kindoki to happen to others through words as the above
example illustrates, through kundu, or through kisi. If someone has kundu, he or she is an

ndoki and does not need an intermediary object through which to cause harm. He or she
will go out mystically in the night either alone or with others and eat (kudia) another
person's soul or in some way cause harm. Others, who are not ndoki but who want to
cause harm to another person will seek out a powerful person, usually an nganga. This

nganga may make a kisi for them. A kisi can be anything into which an nganga, or
someone else with mystical power, has placed power. This kisi is then usually buried in a
place where it can cause harm. My neighbor told me that her mom had to close her
restaurant because someone had buried a kisi near the restaurant door and caused the
restaurant to go bankrupt. Another example of buried kisi happened when one of my
friends was playing soccer. He was playing fine all over the field. When he ran across a
certain area of the field, however, he got an intense cramp that took him out for the rest of
the game. He found out later that the players from the other team had buried a kisi against
him in that area.
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These last two examples illustrate the second of Dorier-Apprill and Kouvouama's
reasons, material and positional jealousy. People are afraid that others will pass them up
and therefore will try to bring justice to the situation by bringing the other ones down to
where they are. Paul Loulendo told me that his father had problems with sorcery because
he had lots of money, a good job, and a nice house. The other members of the family
were jealous. Loulendo stated: "You can find these kinds of stories in every family"
(Loulendo, 30 September 2003). Instead of being happy for someone in the family who is
succeeding, all too often the other family members will look for a way to bring this
person back down to their level.
Janet MacGaffey and Remy Bazenguissa-Ganga, who have studied Congolese
international traders, many of whom are Bakongo, who travel and often live in Europe,
especially France, have found that kindoki caused by jealousy plays an important part in
these traders' lives. This can be seen in a statement of one of the transnational traders
named Charles who says: "When our parents receive things from us, they tell everyone
and we are exposed to the jealousies of the others" (cited in MacGaffey and BazenguissaGanga 2000: 130). MacGaffey and Bazenguissa-Ganga explain this as follows:
Charles knows his mother needs money, but he says that if he does not also send
it to his mother's sister there will be a problem: he fears her witchcraft against
him. She does not have any children in France and would be jealous .... Charles'
fear of death from illness caused by the witchcraft of jealous relatives, however, is
directed at the generation above him, since he does send parcels, clothes and
money home for his children. (MacGaffey and Bazenguissa-Ganga 2000: 130)
The Bakongo with whom I spoke were also in agreement with Dorier-Apprill and
Kouvouama's final reason: unhappy high ranking family members. Bakongo society, the
mainstay of which is the family, was and still is based on a strict hierarchy. This
hierarchy works because of the respect built in between the levels. Lack of respect in this
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hierarchy is a motivation for doing kindoki. Those in a higher level will make sure that
those in a lower level will respect them by causing problems through kindoki for the
lower level.
The clan and the lineage have traditionally given individuals identity and position
within the society: they continue to do so today, even in urban settings. Within the family
there are obligations. If an individual is getting ahead financially he or she must help the
rest of the family, especially if specific requests are made by family members in need
(Dorier-Apprill and Kouvouama 1998:98). If an individual refuses to help, problems
involving kindoki will not be long in appearing.
The Bakongo continue to be a matrilineal (not matriarchal) society. 5 This
matrilineal family remains hierarchical. The hierarchy actually extends into the "other
world" and begins with the Supreme Being, followed in descending order by the
founding ancestors of the clan, the recently deceased, and the oldest in the clan down to
the youngest in the clan (Devauges 1977: 109). Below this hierarchy come the forces
found in animals, vegetables, and minerals (Devauges 1977: 109).
The kindoki that takes place in society is usually based upon this hierarchy. When
an individual desires to gain power, he or she will go to see an nganga. The price of
power usually comes at the cost of another family member's soul. As Devauges writes,
"In exchange for this means of power given the client must repay the nganga by 'selling'
him a member of [the client's] family" (1977:119). Usually those offered are the
youngest members of the family who are considered inferior to the older ones who have
moved up in the hierarchy (Devauges 1977: 119).
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MacGaffey and Bazenguissa-Ganga confirm this phenomenon of family
responsibilities and hierarchy with their research. They give an example of Jerome, an
uncle of two boys who is traditionally obligated to provide for their fathers who are his
younger brothers, but extends this care to their children also. Jerome states:
If you provide only for your own children and they succeed in school, others are
jealous .. ..when one has dealings in the family, it is necessary to be on the
lookout. otherwise one will be struck down by kundu. I suffer with my right hand
and have trouble with my kidneys because I am no longer on good terms with my
family. You see why it is that I feel compelled to return home to help them?
(MacGaffey and Bazenguissa-Ganga 2000: 132)
Mac Gaffey and Bazenguissa-Ganga state that because Jerome's brothers are older
than him, they are "mystically more powerful. In addition, they live in Brazzaville and
are thus closer to the village, and the ancestors and so to the powers of the other world.
He therefore feels that he dare not express his anger against them or accuse them of
causing his illness" (Mac Gaffey and Bazenguissa-Ganga 2000: 132).
In addition to what Dorier-Apprill and Kouvouama found, the simplest reason that
my informants gave for kindoki was hatred. As Steve Nganga put it: "Hate is at the
bottom of all this; [hate] is at the base of kindoki" (9 July 2003). When a person is filled
with jealousy or hatred or kundu, he or she will cause problems for others.
There are several problems that are associated with kindoki, whether the kindoki
stems from jealousy, unhappiness, hatred, or a mystical sacrifice. One of the major
problems is being blocked. This, like most kindoki, generally happens within a family.
The potential for misunderstanding, jealousy, and hatred is magnified in an extended
family, especially one that is not living in one place together, but rather is spread from the
village to at least one or two of the cities in Congo, and perhaps even to Europe. Either
some family member, when he or she does not succeed, will think that those who did get
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ahead are blocking them, or vice versa. If a family member has not been able to succeed
themselves, they will not want others to get ahead. As Merlin Ngandzia told me, "People
talk about this everyday. In Pointe Noire not many kids succeed in school. Jealousy
causes this. If I didn't succeed in my studies, I don't want you to succeed. You might be
better than me" (Ngandzia, 13 September 2003). Students find themselves unable to pass
major exams. Or, after a year's course, they check out the list of names of people who are
going to take an exam and find their name mysteriously missing from the list. One
informant told me that stories abound about being blocked, especially in the arena of
studies, stories of intelligent people who should, under normal circumstances, succeed.
When these "blocked" students get to the end of high school exam, the BAC, they are
inexplicably unable to pass. Yengo explained: "What is happening? An uncle is blocking
them." When I asked him if this is in Brazzaville, he answered with an unequivocal,
"Yes" (Yengo, 16 July 2003). Another informant, when discussing this phenomenon told
me that the people being blocked are intelligent people. There is no reason for them not
to succeed (Kakou, 19 September 2003).
Being blocked is not simply a problem for students. It touches any area of life
where one person might be able to get ahead of another. One lady explained her situation
as follows : "I was blocked. My paternal and maternal family had problems. I was in the
medical profession, but did not make any money. I could not get married. All my younger
siblings are the same-no evolution. We reunited the family-nothing. So we pray" (c.
Samba, 23 August 2003).
Related to the problem of jealousy, sometimes blocking will take place because
someone in the family is feeling slighted or left out, especially with regards to material
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goods. Rock Milongo explained that if a young person is not succeeding, he or she may
buy something for a grandparent (or whomever) and take it to this relative. When [the
relative] receives this gift he [or she] will say something like, "Oh, thank you, may you
start to prosper." He [or she] may then even go into the forest or river, and will throw
things into the forest or river, saying, "I have a child who is very considerate. Help him
[or her]" (R. Milongo, 5 September 2003).
Chancelia Samba confirmed this idea, saying: "Some [family members] did not
get what they wanted when the kid's mom was married. So they block the kid. The
person who is doing the blocking will get what he or she wants and then the blocking will
stop" (23 August 2003).
Linked to these situations is the blocking that can happen if a man does not pay
the bride price. Perhaps he is living with a woman as his wife without taking any of the
required steps toward marriage. They may find that the woman cannot become pregnant.
Berlin Nsembo explained this situation, saying, "The family might be pouting because
they have not gotten the bride price. In their thinking you can't get something for free.
You have to at least make a gesture of good will" (Nsembo, 19 September 2003).
A Mukongo can be blocked from being able to succeed, from being able to
conceive, and even from being able to marry. Many of the young people with whom I
talked told me about maris de nuit (night husbands) and femmes de nuit (night wives).
These young people would see these "night spouses" and have sexual relations with them
in their dreams. Some people were used as night spouses. Dariane Lougounza lived
through this experience. During the war she returned to her village where, as she put it,
"They used me as a night wife for the bandoki" (Loufounza, 9 July 2003). During the
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day, these young people, who have night spollses or are used as night spouses, are not
able to have normal relations with the opposite sex (i.e. , have a girlfriend or boyfriend)
because other yOW1g people have the feeling that they are already married. 6
Another negative aspect of kindoki is causing a sickness. Sickness in the Bakongo
reality is not explained only by bacteria. Always in the back of one's mind is the
possibility that a sickness may have a "complicated" origin. Tania Bileolo told me,
"When I get sick, my ideas go simply to either my uncle or my aunt [that they have done
something mystically to cause my illness)" (Bileolo, 3 June 2003). Bakongo do not see
all sicknesses as having kindoki origins, but a "complicated" illness is always a
possibility. A "complicated" illness is one that exists because of kindoki. Complicated
sicknesses happen for basically the same reasons that blocking happens (i.e., jealousy,
unhappiness with another family member's actions, and hatred) .
As an outsider looking in, I wondered how one could tell if a sickness was
because of kindoki or not. Vincent Thicaya told me that a person can be fairly sure that a
sickness is "complicated" ifhe or she has a bad dream during the night (about a sickness)
and upon waking, finds that the dream has become a reality and he or she is really sick.
"Already this is suspicious" (Thicaya, 8 July 2003). Another way to know that a sickness
has its origin in kindoki is that when the sick person goes to the hospital, the doctor
cannot find anything wrong (Thicaya, 8 July 2003, Yengo 17 June 2003). Some medical
doctors recognize the power that the family holds over their patients. Gustave Nfoudou
explained that "there are even doctors who, when you go to see them will say after a
couple days or a week, 'Listen, for this case, you need to go to see the family'" (12 June
2003).
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In the treatment of sickness, Dorier-Apprill and Kouvouama have found that,
despite the increased acceptance of modernity in Brazzaville, traditional methods
continue to be practiced there. These traditional methods include both traditional healers,
who use herbs and roots to cure illness, and banganga, who seek the supernatural causes
for illnesses and tragedies. Brazzavillois willingly use both scientific medicines and
traditional medical treatments for sicknesses. These scientific and traditional treatments,
however, are only used for common ailments (e.g., infant diarrhea, intestinal parasites,
malaria, etc.); other illnesses and tragedies point to supernatural cause and must find their
remedy through an nganga (Dorier-Apprill and Kouvouama 1998: 103). If a sickness is of
this sort, any treatment of the symptoms will not bring lasting results. Rather, the
supernatural source must be found. MacGaffey and Bazenguissa-Ganga (2000) also
found that when sickness develops among the international traders or their families, these
traders tend to cover all their bases; they will seek healing through both modern and
traditional medical means. Here we get an indication of both the strength and the
evolution in the worldview of the Bakongo. Kindoki remains a solid element, but other
explanations for problems may exist.
Kindoki does not always stop with blocking or causing sickness; sometime it is
used to cause someone's death. In fact, most deaths are understood to have a mystical
origin. As a Bakongo Bible student put it, "Natural death exists only for the very old"
(Tati-Pouati 2001 :8). A Bakongo cultural researcher told me that a person's heart gets
smaller and smaller as he gets older and older until it is super tiny and then the person
dies. But when a child dies, one must find out the cause (Nzoungou, 11 September 2003).
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Many Bakongo, however, hold that no death is normal , not even if one is old or if one has
AIDS (G. Nfoudou, 12 June 2003). (,"Chez nous, il n'y a pas de mort normale.")
In the majority of cases of death, the family tries to find out who is at the origin of
this death. In other words, who, through the means of kindoki, caused this family member
to die? Flore Lemba gave me the following example of what happens when someone
dies:
My oldest sister died because the paternal uncles killed her. She died mystically. I
went all around in order to find out what happened. I found out that my oldest
sister was in the hands of my paternal uncles mystically. I went to see four
banganga to find out what happened. They all said the same thing. The banganga
said that the other two sisters were to die too. In my heart I said that the real
protector is the Lord. I prayed that the Lord would protect me. But my dad told
me that we would go to the nganga to get protection. But I refused to go. I told
him that I would go-when I had time (to not be disrespectful). (12 September
2003)
Because not being able to succeed, sickness, and death are suspect, the possibility
of the involvement of sorcery must be investigated. The Bakongo have different
possibilities for tracking down the origin of the kindoki which is causing the problems.
Traditionally, the main recourse is through the nganga. An nganga has special
powers to interact with the "other" world. Some Bakongo classify them as being close, in
power, to the ndoki. "They are ndoki who do good. They are capable of manipulating
circumstances and material objects" (Batantou, 7 July 2003). Others differentiate between
the two, explaining that an nganga is different than the ndoki because an nganga is a

voyant, or seer, whereas an ndoki is a sorcerer. Rock Milongo confirms this thinking:
"The nganga will be able to say that the one who is doing wrong is your father, etc. The

ndoki is the one you go to see when you want to cause problems" (5 September 2003).
No matter how the Bakongo interpret the nganga with regard to his or her place in the
"other" world, his or her role in this world is clear. He or she is the one who can point out
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the person who is causing the problem. "[The Bakongo] will always look for the reason.
Sometimes they will consult an nganga here. Or they will go to the village to consult the

nganga. Sometimes the police will go to the village and get the nganga and bring him to
[this town]" (Mpembe, 18 September 2003). As Elvie Ngassaki told me: "If the sickness
won't stop, they will go to an nganga to find out where sickness came from. If it is from

bando/d, they will know" (16 June 2003).
Not everyone continues to hold to these beliefs about the nganga and the ndoki.
Kern Zoungou is an example of this changing thinking. He said, "If there is an
accusation, it is difficult to prove. But people go to the nganga who tell them. The one
who is accused must go to the nganga to confess. This is all trickery because even after
this confession there are still sicknesses and deaths in the family" (11 September 2003).
Several of my informants, mostly young people, talked about the psychological aspect of
sorcery. Aurelien Kembo is an example of this questioning of tradition. He explained:
"When I was a kid, I was afraid of sorcery. But I learned that sorcery was something
psychological. The more one believed in it, the more influence it had over the person" (5
September 2003).
These informants did not deny the reality of kindoki. They found, however, that it
did not have to have an effect on their lives. Basile Yengo explained to me that some
people in the church say, "For me, sorcery does not exist." "For these students," he
explained, "they believe that sorcery exists, but it has no place in their lives" (16
September 2003). This change in thinking is not consistent throughout the young
population. Claude Kakou clarified this, saying, "Some need to go to the nganga. Others
think, 'If! study well, I'll do fine'" (19 September 2003).
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Despite these changes in thinking and belief, the nganga is still a sought out
person. His power remains strong within the changing environment of the Bakongo. One
large group of people, however, is moving away from the influence of the nganga,
namely the Christians. Many of my informants told me that the arena of kindoki is
changing because of prayer and the Word of God. Basil Yengo said, "Traditional things
are diminishing. They are not like they were in the past. Even sorcery. The Word of God
is influencing the culture" (16 September 2003).
Christians are moving away from traditional ways of dealing with problems
related to kindoki. Laure Goma summed up the current, growing, Christian attitude with
the following statement: "Will people in the church go to nganga? If you have faith, no.
Some people will go to them if they have little faith" (23 September 2003). Another
Christian told me that his family is almost all Christian and are not attached to tradition.
He told me: "If there is a problem like someone can't have a child-we will get together
and pray. We won't get together to find the person who did it" (Ndoulou, 17 September
2003).
Some nganga are seeing all the people who are "praying" these days in Congo
and want to touch this large group. These entrepreneurs are joining the praying ranks
while continuing their practices. Edmond Loubaki described this phenomenon as follows:
The banganga are recognizing that the prayer groups are growing and more
people are going to them. They want to attract these people, but do not want to
leave the gift that their ancestors left them. So they hide their real practices behind
the Word of God. [The nganga] does miracles, but these miracles don't come
from God. (6 September 2003)
The banganga who want to use the Bible as a front will join the burgeoning
population of mbikudi. An mbikudi is a leader in a kizinga, which translated into English,
is a prayer cell. The majority of bizinga (plural of kizinga) started from the Eglise
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Evangelique du Congo (EEC). The EEC pastor in Nkayi explained that bizinga started in
churches. The church recognized that people had spiritual gifts and wanted to put these to
use. They formed groups of people with spiritual gifts in order to take care of sick people.
This worked for a while, but then "people got caught up in money" (Kounkou, 17
September 2003). These people started their own ministries using their spiritual gifts
instead of working in and through the church. The pastor told me that now the church is
looking to see how they can regulate this situation (Kounkou, 17 September 2003). He
sees this regulation effort as important because, as he put it, "Some people are just using
the Bible to hide what they are really doing. Their powers come from ancestors and not
from God" (Kounkou, 17 September 2003).
As the prayer phenomenon continues to sweep through the southern part of
Congo, at least in the cities, these praying Bakongo no longer want to go to the nganga.
They want to break with this past which is linked to ancestors and spirits and which is
condemned in the churches. Many continue to need, however, solutions to the problems
of kindoki which continue to haunt them. The mbikudi fills the need that these people
have. Depending on the church tradition from which the person comes, he or she will
seek out an mbikudi who is close to his or her tradition (e.g. , Catholic or Protestant).
These praying Bakongo, therefore, seek out the mbikudi for the same reasons that, in the
past, they sought out the nganga. Others go to a bizinga to find solutions for work or
marriage. Aurelien Kembo said, "People who want things easily will go to bizinga.
Instead of going to banganga, they will go to bizinga. The banganga are linked with
devil. The bizinga are linked with the work of God" (5 September 2003).
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The bizinga phenomenon is not just in the EEC now. An mbikudi can also be a
Catholic, Salvation Army member, or a member of any number of smaller churches,
including the EACMC. The mbikudi with whom I spoke was Catholic. In her treating
room she had a cross, a table with a Bible, a picture, and a rosary on it, and benches. She
kept her teas and bath massage ointments in another room. Under the table she kept some
roots and a small charcoal burner. She explained to me that when someone would come
for a consultation she would pray and receive the treatment for the person in her mind.
Generally the person would require prayer. For this prayer the mbikudi would draw out a
geometric figure on the floor with chalk, place different colored candles in the comers
and outline the shape with salt. People would come to her for various reasons. One of my
friends consulted her because of bad dreams. Other people go to her because of problems
in their marriage, problems with sickness, or problems with their family. She told me that
she did not have "four eyes" but also told me of an experience of meeting another person
mystically. In the traditional Bakongo worldview, however, the only way to meet a
person mystically, unless it is in a dream, is to have "four eyes."
The mbikudi fills a role in the changing Bakongo society. The word mbikudi is the
new Bakongo word meaning prophet that has replaced ngunza. One of my informants, a
retired professor and now an EACMC pastor, explained the difference as follows:
They do not accept to be called ngunza. There is a difference between prophets
and ngunza. The idea of ngunza from Kongo dia Ntontila where someone could
be spiritually awakened-awakened to the world of the dead. The ngunza is more
attached to spirits and the world of the dead, whereas the mbikudi says that he is
attached to God. [The mbikudi] is in the church. (G. Nfoudou, 12 June 2003)
An mbikudi is someone who can communicate with and receive communication
from the "other" world. Some bambikudi claim that God is the source of their knowledge.
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Others, like the lady I interviewed, come from other traditions which allow that one can
also gain knowledge from the ancestors.
Among Christians, opinions are mixed about the bambikudi. Some Christians
view the bambikudi in a positive light, as people who have spiritual gifts and can help
people. Others see them simply as voyants (seers) (Miapakala, 18 June 2003). Gustave
Nfoudou told me that during the colonial period in the main Protestant church, the EEC
church, the missionaries were in charge (12 June 2003). As he explained it, these
missionaries taught that sorcerers do not exist, the living dead do not exist and we do not
talk about it. 7 But since the missionaries left there is more freedom.
The tendency has come back to communicate. The bambikudi, the so-called
prophets, are in reality ngunza who were born mediums and who claim to talk to
God. But for a lot of them, they know very well that they speak more to the dead,
that they are in contact with the world of the dead. (G. Nfoudou, 6 June 2003)
Other Christians have this same understanding. Stany Malonga told me that the
phenomenon of mbikudi "is tied to the old culture that believed in evil forces. They went
to nganga to fmd out what is happening. People still do this. The church has kept this
culture. This is a backdrop. People who have received revelations are put in front [of the
church]" (l0 September 2003). The person who told me this is concerned about the
growth and influence of the bambikudi in the church.
The phenomenon of mbikudi underscores the strength of the tradition where the
Bakongo feel the need to know why something bad happened. Someone is always behind
a bad event. If a person dies, the Bakongo want to know why and who killed him/her.
Along with the option of going to an nganga or an mbikudi, another way to find the
origin of someone's death is to ask the dead person. This seems to be a new phenomenon
developed in the post-colonial era.
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In some families, after asking the nganga who was at the origin of someone' s
death, the famil y can ask the body, which remains in the coffin. Job Batantou stated that
this is done because people do not trust the nganga (7 July 2003). When the family
interrogates the body they lift the coffin, in order to allow it to dance and ask the body
what caused its death, whether from the paternal side, maternal side, or friends . Peggy
Kouba described the experience as follows: "You will see the coffin move and point out
who caused the death. If the person is not there, the coffin will go to [the guilty person' s]
house" (17 September 2003).8 When I asked him ifhe had seen this, he answered, "Yes. "
Another interviewee confirmed this with the following example:
We lost a daughter of one of our aunts. We thought that she was too young. The
casket danced. [We asked]: "Did God call you or was it hate? Show us the person
who caused your death." You really feel that the casket is pushing you. It will
show you the person who ate the [one who died] . If the guilty person is not there,
the casket will go to the door of the house. (Ngaloufou, 28 August 2003)
What do Christians believe about this phenomenon? Some believe that it is true
and participate in it. Others do not and refuse to allow it to happen at funerals where they
have authority to forbid it (e.g. , Mr. and Mrs. Nfoudou) . One Christian in the EACMC
church explained to me that people think the dead person actually dances in the coffin to
show who killed him or her, but that we, in the church, think that it is a spirit. As my
informant put it, "The dead don' t have power to do this. If they did, they would just move
the coffin themselves" (F. Milongo, 5 September 2003).
As I explained above, most, although not all, kindoki is done in family. Therefore,
one way to find out who is at the origin of an illness or death is to reunite the family and
ask if anyone is causing the problem. For example, after a wake and burial, the whole
family will get together and ask: "How has our person been lifted out of our hands? If it
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is death from God, we will know. If it is death from Satan, we will know also" (Mpembe,
18 September 2003).
The chief is the one who will call the family together. Francia Milongo explained
that if a family is having a lot of sicknesses the chief will take action. "The chief will
speak. He will go to the cemetery. He will give warnings. He will pour out wine in the
cemetery. He will even have a little ceremony" (5 September 2003). Djoudjou Malanda
described this ceremony:
During this ceremony, the chief gets everyone together (both sides of the family),
takes his broom of authority and his cane and talks. "We are linked in order to
form a family, not to kill." [The chief] will get out the basin and everyone washes
their hands. "If I am at the origin of this illness, from this day on, I wash my
hands." After this speech, everyone from both sides of the family comes and
washes hands. When the hand washing is done, the chief dumps out the water.
Then everyone shares a drink together. (30 August 2003)
The family is where much of the kindoki originates and is where it can also be resolved.
Reconciliation can also happen outside of the family. Sometimes outside, neutral
parties are able to find a path for peace that the family could not find. Andrea Mienandi is
a neighborhood chief in Nkayi and has been for many years. She told me of the following
example:
I was involved in a case of kindoki right here in the neighborhood. It was a case of
reconciliation. I listened to the side that is accusing the person of kindoki and then
tried to make sense of it. It was not clear. [This kind of situation] takes real
wisdom. It is not done in one day. It takes time-time to listen to everyone and
then to reflect on all the information. But you can find the solution. I found it
together with others in the neighborhood. This [problem] had been going on for
five years. It ended well. This was about ten years ago . Normally this was a case
where people would have died. For this type of situation to end well, one must use
wisdom. (19 September 2003)
Unfortunately, not all situations of kindoki are able to be reconciled. Accusations
of kindoki abound, with or without reconciliation.
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Accusations of kindoki, people who are suspected and accused of being bandoki,
point to the reality of kindoki in the worldview of the Bakongo. If kindoki were not a part
of the Bakongo worldview, these accusations would not happen. MacGaffey and
Bazenguissa-Ganga state that: "In the mid-1980s, suspected witches were sometimes
burnt to death; in the 1990s, they are stabbed" (2000: 131). The means of dealing with
witches may have changed, but the accusations have not.
Once the family finds out who the ndoki is that caused the death, it is time for
revenge. Mauris Mavoungou told the story of how his father died.
He was in Mouonzi [a town in southern Congo]. While he was there someone in
the village died. They consulted the nganga who told them that it was my dad.
Some people got together and went and beat my dad up. It was too much for him
to bear and he died. They thought he was ndoki. (28 June 2003)
The feeling among the Bakongo is that if someone is accused of kindoki, he or she
must be eliminated (Kakou, 19 September 2003). In the past, during the pre-colonial and
colonial eras, a person could prove their innocence. This even happened in the postcolonial era. More and more, however, especially in the cities, people are looking for
revenge, with or without proof. If an nganga points the finger so to speak at a member of
the family, that person, often an older person, is killed. Elvie Ngassaki explains this
reality, "The person with ndoki in the family will eat a person among us the way he wants
to so that someone gets sick. They [the family] will go to the nganga until they know
who the ndoki is. They will kill this ndoki or bum him" (16 June 2003).
Sometimes the revenge is left to the dead person to do (Nkoukou, 21 April 2003).
In this case, family members will put things in the coffin (e.g., eggs, knife, razor blade,
broom). Tania Bileolo told me: "If the person had a good heart, he will not return. Ifhe
had a bad heart, he will come back and get all the people who ate him" (3 June 2003).
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Sometimes the family finds out that the family chief is responsible. In some
families the chief is powerful enough to do this and remain in power. Paulin Ngandou
told me about a girl in their family who died. Their chief admitted that he was the one
who ate the girl (20 September 2003). He went on: "The family didn't do anything. The
chief is a big person and the family couldn't do anything" (20 September 2003).
If the chief is a Christian, he may refuse to go see the nganga to find out who
caused a family member's death because he is a Christian. Flore Lemba explained that
this can cause problems for the chief. "Ifthe chief refuses to go see the nganga, [the
family] will beat him up and treat him like an ndoki. If you don't want to find out who
did it, this means that you are doing it. So [the chief] would be obliged to go" (17
September 2003).
MacGaffey and Bazenguissa-Ganga have found that, "In Brazzaville, accusations
of witchcraft seem to reflect an attempt to combat inequalities. With the economic crisis,
many people are unable to find work in the city. Witchcraft accusations there do not seem
to be diminishing but rather to be on the increase" (MacGaffey and Bazenguissa-Ganga
2000: 131; cf. Hill 1996).
When these accusations are made, who bears the brunt of them? The answer to
this, according to the Bakongo worldview, is someone in the family who can manipulate

kindoki. Among the Bakongo, a person who is able to use kindoki is said to have "double
vision" or four eyes. In order for a person to use kindoki, he or she must be initiated. In
the Bakongo reality, at least three groups of people are initiated into the "other" world
and can therefore use kindoki. These groups are: the ndoki, the family chief, and the

nganga. 9
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In my interviews with different Bakongo, I found that the younger people often
believe that only the old could be sorcerers. The assumption is that the only way to make
it to old age is to have some kind of mystical power. Anyone who does not have this
power will most likely die early. As one young man told me: "If one is sufficiently old,
he is a sorcerer. An old person is burned [alive] after the death of a young person"
(Batantou, 7 July 2003). One reason that the young people are blaming the old is because
traditionally, the older people are supposed to make sure that the young succeed. Rock
Milongo told me that if the young people [in a family] are not succeeding then the old are
not interceding for them. Therefore, they must be sorcerers (5 September 2003). One
retired interviewee from the EEC church lamented this assumption stating, "People think
that ... white hair is tied to sorcery" (Nzoungou, 11 September 2003). An EEC pastor
confirmed this by saying that old people are often accused of kindoki even if they are
innocent and a young person is at the origin of this kindoki (Kounkou, 17 September
2003). Others, however, told me that kindoki is not limited as far as age goes. One young
man, who was not in agreement with the majority of the youth whom I interviewed,
asserted, "Sorcerers are not just old people. Even babies who don't know how to speak,
but who at night are adults, are sorcerers" (Nganga, 9 July 2003).
Whatever the ndoki's age, he or she has kundu. The Bakongo whom I interviewed
were not unanimous about the description of kundu. Some stated that kundu and kindoki
are the same thing (Bileolo, 3 July 2003). Others held that kundu is an invisible force that
enables bandoki to enter and work in the mystical dimension. Still others contended that

kundu is the organ that bandoki have (Nzoungou, 11 September 2003). However kundu
was described, it was apparent to me that an ndoki has a special power that allows him to
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work mystically. This power, according to the Bakongo, allows the ndoki to have a life in
our world and a life in the world of spirits. At night they leave this world and enter the
world of spirits (Nkoukou, 21 May 2003). In order to enter into this world of spirits, an

ndoki has to leave his or her body. "Only an ndoki can do this" (Kembo, 5 September
2003). Once an ndoki has left his or her body, he or she can take any form he or she
wants (e.g., of a dead person, fly, cockroach) (Nganga, 9 July 2003). If someone is
accused of being a sorcerer, he or she, as we have seen above, is often killed. If, however,
an ndoki dies from something other than being killed, people believe that he was on his
way to harm someone and fell in a trap of another ndoki (Batantou, 7 July 2003).
This other ndoki may very well be the chief of another family who is putting up
protection against an attacking ndoki. The chief belongs to the second group of people
able to manipulate kindoki. As we will see later, one of the main responsibilities of a
chief is to protect his family. The chief is also the intermediary between the living and the
dead (30 September 2003). Rock Milongo confirmed this stating: "The nganga, the

ndoki, and the family chief are the only ones who can invoke the ancestors" (5 September
2003). A chief does not work on his own. He does his job as the family chief with the
backing of the ancestors and the power of the kindoki.
The banganga are the third group of people considered to be able to manipulate

kindoki and work in the mystical realm. Traditionally, whenever a Bakongo family
suspects kindoki, the members will seek out an nganga to find a solution. For example, if
a sickness cannot be diagnosed or treated through modern medicine and is therefore
suspect, the next course of action is to go to an nganga, who through mystical power will
be able to find the reason for the sickness and give a treatment. One can find an nganga
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both in the city and in the village. If one village does not have an nganga, the next village
will. Many Bakongo prefer to go to the village to consult an nganga. This coincides with
the belief that kindoki is stronger in the village than in the city. Emar Ngaloufou
explained the power of the nganga as follows: "He will look with his sixth sense and tell
you ifhe can help you. Some are stronger than others" (28 August 2003). Stany Malonga
expands this idea:
If [the family] gets no results from the hospital, they will send the person to the
village. There they will do rites (tam-tam, dance, etc.). The nganga tries to see
what is happening spiritually in the body of the person. He will say that he or she
has a problem with an uncle, or a grandfather, or a problem with ancestors, etc.
(10 September 2003)
Sometimes a family member, who is not an ndoki, will want to hurt another
family member or teach them a lesson. Since the one desiring to harm does not have the
mystical power to do so, he or she can go to an nganga who will give them a kisi that
they can use to harm the other person. Not only can an nganga give kisi for harming
others, he or she can also give kisi for protection from such harm and strength. For
example, Clement Ngalobi went to the nganga to get a kisi (caimon). "I got three kinds to
make me strong and protect me" (7 July 2003). When a person gets a kisi from an

nganga, he or she will only pay the nganga a token, perhaps 5-10 fcfa. After it works,
however, "You will think of him [the nganga] and maybe give him 50,000 fcfa"
(Ngalobi, 7 July 2003).
The nganga's role in the Bakongo society is to help people find solutions for their
problems, whether their problems stem from a sickness, a block in some area of their life,
someone who is causing the person problems, or the desire to be strong.
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Table 2. People Who Can Use Mystical Power

Power

Role

Importance

Family Chief

Nganga

Ndoki

From ancestors,
from kindoki

From ancestors,
from kindoki

From ancestors,
from kundu /
kindoki

Protection, unity,
and reconciliation
in the family

Point out person
causing problems
(e.g., sickness,
death, blocking),
give protection in
the form of kisi,

Cause disruption
and problems in
family and society

Intermediary
between the living
and the dead in
order to bring
reconciliation and
protection, family
leader

Intermediary
between the living
and the dead in
order to bring
protection and to
accuse bandoki.

Can invoke the
ancestors, can
interact with the
mystical world of
bandoki, gives a
reason for many of
the problems in
Bakongo society

Since kindoki is such a prevalent problem in the Bakongo society and since it can
do such damage, people want to be protected from its effects. One of the main traditional
means of protection from kindoki comes, as we will see below, from the family chief.
If a person does not feel confident about the protection he or she can find within
the family, he or she will try to get some extra protection. To do this, a person will go to
an nganga. Soccer players often obtain kisi in order to be stronger players. Young men
might buy a kisi in order to protect themselves against fights in the streets. For example,
Clement Ngalobi's grandfather left him a powerful mixture. Clement took this mixture
(gorilla fingers, lion's teeth, part of an elephant, and some marijuana), mixed it with palm
oil and drank it. "After eating this, I had the spirits of these animals" (Ngalobi, 7 July

215
2003). During the war, soldiers got kisi that they believed made them strong and
impervious to bullets.
Sometimes the protection that a person wants is not against a person, but against a
force in nature. For example, Gaston Miapakala was deathly afraid of snakes. When he
went to the village, he made sure to get a kisi that would make him invisible to snakes.
As the phenomenon of prayer continues to spread throughout the city, people are
finding or claiming their protection in prayer. For those who are afraid of being blocked
in their studies, they can pray. For some this will mean being involved in the intercession
at a church. For others it will mean going to see "a lady in a courtyard who would pray
for you" (i.e., an mbikudi) (Ngaloufou, 28 August 2003).
One couple with whom I spoke knew that the husband's sickness was
"complicated." They refused to go to see an nganga or seek treatment from such a
person. They firmly believed in the power of God. The wife told me, "Alain was really
sick (sorcery). We prayed a lot. Then I got pregnant. It was so difficult. We really fought
in prayer" (E. Youlou, 19 September 2003).
Christians are sometimes forced to follow the traditions even when they do not
want to. Other Christians, despite the pressure will not give in. People who are not
Christians will take advantage of this if Christians do not follow the tradition. Charles
Ngamouna explained: "If the Christian who refused [to follow tradition] gets sick, the
others will say that it is because he or she did not follow the tradition. If you do not
follow tradition, you really have to be strong in prayer" (3 September 2003).
Although this phenomenon of prayer is exploding throughout the larger cities in
the southern part of Congo, the reality of the protection found through prayer and faith in
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God has been lived out since people have chosen to follow God in Christ. A pastor' s son
told me that although he personally had not felt the effects of kindoki, his parents had.
"My parents told me about attempts [that bandoki made] , but could not [get to them].
' Sir, you really pray. A huge fire was in your house and we could not pass. ' Dad realized
that [the ndoki] had tried to pass mystically. The fire of God was in the house" (Malonga,
10 September 2003).
Another pastor lived through an incident with an ndoki. This ndoki was an eight
year old child. At night this child got together with his association of bandoki, entered the
church office and walked all over the program that they [church leaders] had established.
The leaders found that the plans did not work. They got together and decided to have a
month of intercession, every morning and evening. The first month nothing happened.
The second month something touched the heart of this child and he told what he had done
to a brother in the church. He talked about everything that he did mystically, telling how
at night he and the others in his association would take out the benches of the church and
have their own worship service. They would make kids cry in the service and make older
people fall asleep. The pastor continued the story on an even more personal level. "At our
own house we heard a terrible wind about 1 a.m. But we pray to a living God. He [the
ndoki child] tried to come in our house, but found une forte chaleur (a great heat) and

couldn't come in. He tried to get a hold of [our youngest child], but couldn' t" (Ruphin,
16 September 2003).
Pastors are not the only Bakongo who believe in God's protection. When I asked
Andrea Mienandi to give me an example from her family, she said, "There are no
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examples [of sorcery]. It exists, but we believe in God to protect us. He is the only one
who can protect us" (19 September 2003).
One young man whom I interviewed told me, " 1 have lots of testimonies that
show that God protects without fetishes" (Loulendo, 30 September 2003). He told me his
life story in which there was the followin g example of God's protection:
1 had a drean1 about being shot. 1 fell and acted like 1 was dead. 1 said, "Lord, save

me! I do not want to die." The blood did not flow out of my body, but was an
internal hemorrhage. I woke and was sore where I was shot. I started praying any
way that I could. At 5 a.m., 1 went to go to the bathroom, but when 1 did it was
blood that flowed out. This was a sign for me that God protects from mystical
attacks. (30 September 2003)
One of the newer means of protection is found through force. Actually this is both
a means of prevention as well as protection. Over and over I heard about how older
people were burned or simply shot when the younger people thought these older people
had caused their friend to die. Setou Ngabaka explained it this way:
[The young] do not believe like their grandparents. They were born in the city and
feel somehow that they are weak. Their grandparents know all the tradition and
how to work kindoki and the young do not. So they feel weak and handicapped.
So they use what they know-force. So if people think that it is your grandfather
or uncle, [the youth] will use force-a gun, an iron bar, etc. They do not know
another way. The young people believe in kindoki, even if they do not know how
to use it. (29 August 2003)
Gustave Nfoudou said that this thinking had its beginning in the early years of
independence. He stated:
Since our revolution, we have given a lot of power and authority to young people.
We have placed weapons in their hands. The power found in weapons has gone a
long way to erase the fear of the ndoki (in a general way). People think that guns
are more powerful. Someone might say, "I am stronger than the one who is
cursing my child." And so, he will come with his rifle, with his machete. (12 June
2003)
He confirmed, however, that even though the youth think that they are strong
because they have the power of the gun, they are still fearful of kindoki. As he said it,
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"But they believe that the ndoki is there with his power. Even if they burn him, he is
there" (12 June 2003). Romiald Nfomnalivie expanded on this thought when he told me
that kindoki will never be wiped out with force. " It goes from generation to generation"
(25 September 2003). The youth are tmder the assumption that only the old know how to
manipulate kindoki. Thinking that they are in the weaker corner, they fight back with the
weapon that they know, even more since the civil unrest begun in 1993. Unfortunately,
this is causing an immense generational conflict that is only growing worse. Innocent
people are being accused and killed. When I asked how an accused person can defend
him or herself, Destin Nkoukou responded, "How will the old person defend himself?
There is no way. The young people have weapons" (21 May 2003).
Nkoukou is one of our pastors who works quite a bit with the youth and is
concerned about this change. He said: "In the past it was a conflict between the protective
spirits and evil spirits. Now the kindoki is the curse and the vengeance" (21 May 2003).
One of our pastors' wives agreed with this though saying, "Kindoki has just gone crazy!"
(N. Nfoudou, 13 November 2003).

In this kind of environment, everyone is trying to be well protected. One young
believer told me that people will always look for a way to protect themselves, either
through Christ or through fetishes . "In his own strength he cannot do it. If he says that it
won't get me, it means that he has something" (Kimbembe, 23 September 2003).10 Here
we see that the only way that a person can feel safe in this evolving world of the Bakongo
is ifhe or she has some kind of protection that is believed to be greater than what
someone can throw against him or her. I found that even though prayer is growing, many
people do not think that prayer is enough. Rock Milonga said, "Christians have a lot of
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fear. Prayer alone is not enough. So we need to continue with tradition . We have gotten
to where we are from the tradition" (5 September 2003).
The Bakongo reality is tilled with elements which someone from a modern setting
would have a hard time understanding and accepting. However, the Bakongo, even if
moving into the modern worldview, do not have a problem understanding these things.
These elements are part and parcel of the Bakongo reality, even if individual Bakongo are
trying to move away from these ideas. As we now go on to look at Bakongo assumptions
about human nature, we will find that they are closely tied to their view of reality.
Bakongo Assumptions about Human Nature
Bakongo assumptions about human nature had already begun to change during
the colonial era, at least in regards to Whites. Although many Bakongo held onto the idea
of the Europeans and Americans coming from the "other world" (cf., MacGaffey
1972:62), these ideas continued to change as more and more people had extended contact
with Whites.
Devauges (1977) found that urban Bakongo understood the human to have three
basic elements. First, there is the physical body. This, for the Bakongo, is simply a shell.
Second there is the "vital force," the invisible part of the person which can travel at night.
This is the part that the ndoki attempt to "eat." The third element is the spiritual soul. This
is part that is analogous to the Christian idea of the immortal soul. In my discussions with
people, however, I found that many did not talk about three elements of humans. Instead
they talked only about two dimensions-a body and a soul (Mouyabi, 4 June 2003). They
understood the soul to be the part that the manipulators of kindoki use when they go into
the "other" world.
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When I endeavored to find out through direct questioning how the Bakongo
would differentiate hwnans from other elements in their reality, they could hardly believe
that I would ask such a question and had a difficult time answering this question. One
person explained the difference as being the ability that humans have of speech. "Humans
are different from animals because humans have speech" (Yengo, 17 June 2003). Also, as
Philomene Louyeko pointed out when humans die, we give them a burial. When animals
die, "we throw them in the garbage" (24 September 2003) Humans are different from
inanimate objects because hwnans can move.
Through indirect means, I was able to get further information. Animals and
inanimate objects can be used by humans through the means of kindoki. Although
humans can take the form of animals through the means of kindoki, a distinction remains
between humans and animals. Inanimate objects can be the domain of ancestor spirits.
These spiritual objects can be invoked by humans, and used by humans for protection or
destruction. Humans will not, however take the form of inanimate objects. Ancestors, on
the other hand, can work through, and therefore perhaps inhabit inanimate objects such as
rocks, trees, and statues. Humans differ from ancestors because of their dwelling place.
Humans live in this world while the ancestors live in the "other" world. Although
ancestors are "all around us," they reside in the other dimension. They are more powerful
than humans who live in this dimension.
In my interviews and observations another piece of information surfaced, namely
reincarnation. This idea came out clearly when I talked to the leader of an Ngunzist
church in Brazzaville. The Ngunzist church has close ties with the Bakongo tradition. In
their churches reincarnation is one of their official beliefs (Makosso, 27 August 2003).
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Not only was this the church's stance, but Yves Makosso had experienced this
phenomenon himself.
I lived this reincarnation. My parents had a child who died . They had two children
and the first died. The prophet in church said that [the dead child] would come
back. Then my mother becan1e pregnant. She had another boy. That was me. The
prophet asked that the name [of the child] be written on the wall. When I was two,
I refused to think that my older brother was my older brother. I would say, "That
is not my older brother; I am the older brother." This continued until I was ten.
When I was ten, a prophet from the church came and said, "We will deal with this
problem today. We will go to the mayor and change your date of birth." I was
born in 1956, my brother in 1955, and the one who died in 1952. The prophet
said, "We will put you in 1952." But I said to myself, "If they put me in 1952, I
will be the youngest in the class." So we simply agreed that my brother must
have respect for me [as the older brother]. (27 August 2003)
This worldview reality is not limited to the Ngunzist church. My neighbor's
nephew, only about one year old, died in November 2003 . When my neighbor went to the
wake he found out why the baby had died. Because the baby had been sick, his parents
took him to the hospital where they found that he had a spot on his lung. The doctor
prescribed some medicine for the baby and discharged him. The family, however, was
not satisfied with the doctor's findings. They took the baby to an nganga. This nganga
told the family that this baby was a reincarnation of a family member who was sick when
he died. This ancestor owed a big debt when he died. He came back in the form of this
baby. The nganga told the family that they would have to pay the ancestor' s debt in order
for the baby to live. So they went to the river and started throwing in money to pay the
debt. The baby died. The family did not change their thinking about what happened or the
reason for the child's sickness when he died. They simply thought that they had not paid
enough money to the ancestors.
Not everyone holds to these sorts of beliefs. While these beliefs are holding firm
in some sectors of society, they are changing in others. My neighbor shows this type of
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change in thinking because he thought that if they would have just paid for the medical
treatment instead of throwing money into the river, the baby would probably have lived.
Some Bakongo do not believe at all in ancestors or spirits. Nor do they believe in
reincarnation. For them, the dead are dead.
For the Bakongo, human nature is distinct from animals and inanimate objects. As
we have seen ideas are changing about what makes up a person (e.g., soul, spirit, and
body, or simply spirit and body.) Among some Bakongo, beliefs about reincarnation
remain an important factor in understanding one' s nature, while others no longer hold to
this thinking. These are the evolving Bakongo worldview assumptions about human
nature.
Now, let us turn to the worldview assumptions about the roles and responsibilities
of the individual and community.
Bakongo Assumptions about Individual and Communal Participation
Community continues to play an important role in the lives of the Bakongo. This
reality is changing in different ways. One of the forces bringing change is the major move
that many Bakongo have made from the village to the city. Along with this move has
come the influence of modernity. Two of my informants bemoaned this influence
because of the unwanted outcome that they have been able to observe. Basile Yengo
stated bluntly, "Tradition did not have selfishness. Modernism brought selfishness" (16
July 2003). Charles Ngamouna confirmed this statement when he talked about a visitor
coming to the village and how he or she would be received; how this custom has changed
and yet still holds on:
There was a joy of giving. The visitor in the village was treated like a king. How
could we sell things that we plant and grow ourselves? Now this happens. You
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see the tradition hidden even in the selling of these kinds of things in the village
based on the quantity of what is sold. The person puts too much [of what he is
selling] in for the amount of money he is asking. He is just selling because he
needs to buy some soap. (3 September 2003 )
Elisabeth Dorier-Apprill and Abel Kouvouama have found that although the
words clan and lineage are not used frequently among the urban Brazzavillois, the term
family is. They write, "' family ' appears in conversations, to indicate, not the conjugal
unit or the parents of the first degree, but the whole of the individuals, and the elementary
families with which the Brazzavillois consider themselves to be connected according to
the lineage system" (1998:95).
Importance of the family. The family plays an integral part in the life of the
Bakongo. A Mukongo is always governed by and linked to the family no matter where he
or she is. Several times I heard a story about a father going to get his son from France
because the son was not taking care of the father. The following is the version of the story
that Rodolphe Mpouele, who knew the Vieux Papaye, told me:
The Vieux Papaye' s son was in France. He had been there for a long time but had
not sent his father any money. Vieux Papaye was not happy with his house. If it
rained at night, he would not be able to sleep. So one night he went to France
[mystically] and brought back his son. His son woke up, saw where he was and
started to cry. Vieux Papaye asked him why he was crying. The son said that he
went to sleep with his wife and kids in France and woke up in Brazza. Vieux
Papaye told his son that he (Vieux Papaye) was the one who brought the son back.
Vieux Papaye told the son to look around the house. "You live in PolO [France]
and live well. Here I am in this house. You haven' t done anything for me. People
need to know that my son lives in France." The son explained to his father that
things were not all that simple. His job did not permit him enough money to take
care ofthings in France and send money back to Congo. But, if his father would
give him " une chance" [another chance or some good luck] he would be able to
do it. The Vieux Papaye agreed. Vieux Papaye walked his son around the
neighborhood so that people would see that he had brought his son home. Then at
night he returned him to France. Soon the son got a good job and was able to send
money back to his father to build a house. (22 November 2003)"
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For me, this points to two important issues: the importance of family and the
belief in the power of kindoki. These are stories that many Bakongo know and believe.
No one with whom I talked, however, had ever had this happen to them. They had just
heard these stories. The veracity of these stories, however, was not questioned. The
Bakongo believe that these things actually happened and can happen and will happen.
A Mukongo is always responsible to his or her family. If a Mukongo has the
privilege of traveling outside of Congo, he or she will never break the tie with the family.
Ifhe or she stays in the country, the family is always present.
A person's level of education does not affect the power of family over that
person. Leon Ngouloubi affirmed this fact explaining that if a person tries to pull rank
because of his or her education the family will respond: "What! Do you think that
because you have done studies, that you have gone to Europe that you can forget
tradition?" (17 September 2003). This educated person will be marginalized and possibly
even receive a nocturnal kindoki attack (17 September 2003). Juslin Mienayo confirmed
this as follows:
If there is a problem linked to the family, no matter where you are, even if you are
in the government, you must submit to the laws of the family or of the clan. You
must submit. If the chef tells you that you have to get in line, you get in line. The
intellectual's job there may be to give money. But the way of regulating
problems, this comes from custom. This comes from the grandparents and no one
has the right to touch this. (18 September 2003)
There are laws in the family. These laws must be respected and followed .
Power in the family. The laws of the family must be respected because of the
power that exists in and through the family. This power comes from both positive and
negative forces.
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The positive forces exist because the family is the one that gives life. As Dariane
Loufounza said to me, "Family is important to me because they birthed me" (9 July
2003). Along with life, the family also gives care to the individual. Everything a person
needs to exist can be found in the family (e.g., food, shelter). Also, if an individual is
facing problems in his or her life, he or she can turn to the family who will intervene and
find a solution.
The famil y also provides protection. A family will look out for their own who are
being menaced by others. This can sometimes be done simply by confronting the person
doing the harm and threatening him or her. A person who does this has yinwa ya ngolo
(powerful speech).
Another form of protection is found in power objects. Traditionally, each family
has a power object. This is the family ' S mystical power. A power object can be visible or
invisible. Often it is an animal. Sometimes it can be a coin. Sometimes it can be statue.
Sometimes it can be a power or force that someone has (e.g., bees). A power object can
be used for protection. Whole villages have been hidden from an enemy's view through
the use of a power object. A power object can be used to bring success in the family.
Even a small coin (e.g., a five franc coin) that has been imbued with power from the
ancestors and passed down through the family can help the one who possesses it to make
lots of money. A power object can also be used for destruction. An old chief can pass a
power object to a younger family member and through that will initiate him into an

mbongi de nuit. This force is positive for the individual who will benefit mystically from
the power object, but negative for the family, members of which will suffer and die
through the use ofthis power object.
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This last aspect of power objects, the power of destruction, points to the fact that
there are negative forces in the family ' s power. Kindoki is one such power. As we have
already seen, although kindoki can be done by people outside of the family, it is mainly
practiced in and through the family by members of the family. Through kindoki family
members can block pregnancies, block success, and cause sickness. Through kindoki a
fan1ily can "smother" a marriage when the family is not pleased with what is or is not
going on (e.g. , no children produced). If a family places an obligation on a member of the
family, that person either needs to do what is required, or be ready to enter into a mystical
and/or physical battle.
Members of the family can sometimes simply speak out loud against a person,
whether that person is present or not. This is not yinwa ya ngolo (strong speech); this is
simple speech. These words, however, are accompanied by some type of mystical force
that makes them happen.
Some of this power in the family is changing and diminishing among the youth.
Andrea Mienandi told me that in the past kids could not disagree with their parents as
they do today. "They would do just what they said" (Mienandi, 19 September 2003). This
is not the case today. Gervin Mpela confirmed that the youth are becoming more and
more rebellious (18 September 2003). Mienandi tempers her statement about youth,
however, saying that when she hears people generalizing about young people today and
how bad they are, she does not agree. "People think that kids are all bad. This is not true.
Some are great" (19 September 2003).
Matrilineal society. The Bakongo society is matrilineal (though not matriarchal).
When a Mukongo hears the word family, he or she does not think automatically of
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mother, father, and children. The first idea that would come to mind is uncle, nephews,
and nieces on the mother's side. Family for the Bakongo is found through the mother.
The children belong to the mother's side of the family. Traditionally the father is not
important; the mother' s brother, or uncle, carries the weight. Although the children may
live with their parents, an uncle in a Bakongo family carries influence. When I asked
Patou Ngaloula, a young wlmanied Christian, if a young man would want to settle down
and have a family, he asked, "A family, you mean like a niece?" (18 September 2003)
As I sat in the courtyard with Mariame Elougba, a young college student, she told
me that for her, family is only mom, dad, and her brothers and sisters (17 September
2003). Given what I had learned about the extended family, I was a little taken aback
with this statement. So, in following interviews I put her example in as a question and
asked what people thought of her way of thinking. The reactions that people gave me all
pointed back to the matrilineal point of view. One young man said blatantly, "She's
lying. Just wait until her dad dies. Then she'll find herself out on the street with nothing"
(Miapakala, 18 June 2003). This sentiment of disbelief was repeated over and over when
I presented her thought to various people. When I later looked back over Mariame's
information sheet I saw that she is Teke, a patrilineal people group. 12
One day, while talking with one of my friend's uncles, I tried to illustrate my
understanding of the interaction between the maternal and paternal sides of a Bakongo
family. I drew two separate circles, a large one for the maternal family and a smaller one
for the paternal family. He took the pencil and, correcting my thinking, drew two
intersecting circles. Then he proceeded to talk about how the two families are linked
through marriage. I attribute the illustration that follows to Roland Nzoula. I have added
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my own thoughts and insights, but the basic structure of the interlinking family ' s comes
from him.

(children
for dad,
nephews
and nieces
for uncle)

Maternal family

Paternal family

Figure 1. Interaction of Maternal and Paternal Families
In order to describe who is included in the family I will use the viewpoint of a

child born in the intersection of the two families. The child's maternal side includes the
mother, her sisters and brothers (sisters are called mom, brothers are called male moms,
one of whom will be chief someday), the mother' s uncles and aunts, her grandparents, the
child' s brothers and sisters and his or her cousins. In other words, everyone attached to
the mother is family. The paternal family includes everyone who is attached to the child' s
father. The father may or may not be chief in his family.
Both sides of the family have a family chief. Only the maternal family chief,
however, has commanding power in the child's life. On the paternal side of the family,
the father is the one who is able to influence.
In order for there to be a link between these two families, the wife and husband
representing these families, must have children between them. If there are no children,
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neither family sees the marriage as having any importance, or even needing to exist. If
the couple has one child and that child dies, the union between the two families dissolves.
The marriage may continue, but the tie between the two families will not. The
relationship between the two families becomes only one of friendship, not family. As
Nzoula told me. "The children link the two families" (24 October 2003).
This link between the two families is intriguing. First of all the link allows for
protection for the children. In the maternal family, the chief is the main protector of the
children produced through the marriage. On the paternal side, the father is the main
protector of the children. From what, you might ask, do they need protection? They need
protection from sorcery or kindoki. The intriguing aspect to this is that the kindoki comes
most often from inside the family. Problems of kindoki happen in the intersection
between the families through the alliance of marriage which joins the two families.
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Figure 2. Protection from and Key to Kindoki

Paternal family
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In some families, even during the traditional wedding ceremony people in the two
families, particularly chiefs or others who may be ndoki, may be making kindoki
associations. 13 Once the wedding takes place, the families can practice kindoki on the
couple or on their children. If a couple has problems with their children (e.g., the children
are often sick), they will make the aSstill1ption that it is a problem of kindoki. If the
problem persists, for example if the sickness ends in death and/or if several children die is
succession, the child' s parents will most likely assume that the two families have made
an association.
Kindoki can even take place even if the couple has not officially married. Both
sides of the family, the maternal and paternal sides, can do kindoki on the couple and
their children.
If there is a problem with sorcery the child' s father will go to an nganga to see
who is at the origin of the problem. 14 If the nganga points the finger at the paternal side
ofthe family, the father will regulate the problem in his family. If, however, the nganga
points to the maternal side of the family, the father will go to see the maternal family
chief and say something to the effect of, "I went to see an nganga who told me that the
origin of the problem was from your side. What's going on? If you don't watch out,
you'll see me in your path. My child had better get better" (Nzoula, 24 October 2003).
The maternal chiefwill also take steps to remedy the situation. Ifhe finds that it is
from his side of the family, he will call the family together and solve the problem. If,
however, he finds that it is coming from the paternal side, he will go to see the child' s
father and say something to the effect, "What's happening with my nephew (or
grandson)? You're the father! Don' t you know what's happening in your family? Or
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maybe you're the one who is at the origin of this sickness. If you aren' t careful and if
there "s a continuation of this problem, you'll see me in your path." (Nzoula, 24 October

2003).15 In this way, the child is protected by both sides of the family (cf. Figure 1).
Both the maternal chief and his father have the responsibility of protecting the
child. The reference to seeing someone in your path is an unveiled threat of mystical
harm. The threat means that if the problem is not ended, the person making the threat will
make a mystical nocturnal visit to the one causing the problem. Sometimes a person
speaking this way is not an ndoki and cannot actually do kindoki, but speaks this way to
cause fear. They are speaking with a "yinwa ya ngolo" or a strong mouth (strong words).

Kindoki can happen to other people in the family besides the children. If this is the
case, the other side of the family is not involved.

Maternal
family

If the sorcery problem is
only here, the paternal
family is not involved in
fmding the solution.

Paternal
family

If the sorcery problem is
only here, the maternal
family is not involved in
finding the solution.

Figure 3. Kindoki Not Involving the Child
We can see through the illustrations above that the father and the maternal chief
play important roles for the family. Let us delve into these relationships a bit further in
order to better understand and explain each role.
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First of all, in each family there is a chief. "Cela ne manque jamais." (This is
never missing.) A child's father will also be someone else's uncle . Therefore the father
has two roles-a father and an uncle. The w1cle also (usually) has two roles-that of an
uncle and that of a father. Each role requires input. This input may be financial, in the
form of wisdom or education, and/or time.
Connection

Maternal family --+

Connection
through bride

Maternal family
Paternal fami ly

Figure 4. Father and Uncle Relationship
In this diagram we can see the interconnectedness of the families as well as the
multiple roles of the father/uncle. The responsibilities of the father role have increased as
modernity has impinged upon the culture. As a father in a setting of increased modernity,
the man has a responsibility to provide for his children. He provides shelter, nutrition,
and guidance. As we have seen above, he also provides protection from evil forces. A
man came to me recently asking for a little help because he has a wife at home and a
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baby for whom he needs to provide. He did not come in the role of an uncle, but as a
father.
As an uncle, the man has other responsibilities. This is changing slightly because
ofmodemity. Traditionally the uncle would provide almost everything for the child. Now
the uncle may provide school payment for his nephew or niece. He may be consulted if
the nephew or niece is facing a problem and needs either counselor financial help.
Often an uncle will have a nephew come and live with him. The family next door
to us is an example of this. Fredy was a bachelor when we first arrived. A few months
after our arrival he went to his village and brought back his wife. Shortly after this a
young boy came to live with them. I found out that Fredy was his uncle. I did not think
too much about this until I began to do my interviews and found out how common this
practice is. We have a young veterinarian who comes to take care of our dogs . He invited
us to come out and meet his family. When we arrived at his house, I found out that he
lives with his uncle.
Not only does a man have responsibilities to his children and nieces and nephews,
he also has a responsibility to the women in the family. A man is connected through the
bloodline to his sister. He intervenes in his sister's life if there is a problem. For example,
Liliane, a widow with two children, needed a place to live. Liliane ' s older brother, who
lived in Brazzaville, called all the siblings living in Brazzaville together to decide what to
do about Liliane having a place to live. A wealthy, deceased uncle in the family had left a
house for the whole family to manage. Together the siblings decided to give Liliane one
of the apartments in the house.
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A man is also connected through marriage to his wife. Traditionally a man takes
care of his wife during his lifetime, providing for her needs. This tie is strengthened
through the bride price. In the past, the uncle would choose a wife for his nephew
(Kounkou, 17 September 2003). Now yOlmg people can choose their own spouses
(Malanda, 30 August 2003). Although a man takes care of his wife during his lifetime, he
can do nothing for her after he dies. Even if he writes a will, he is unable to enforce this
will. Traditionally when a man dies, the wife and children return to the wife's family. The
man' s family (nephews, brothers, sisters) gets the house and all the couple's belongings.
Change is appearing in this arena also. Peggy Kouba explained that the amount of change
depends on family.
If you are in a family that is pretty rich and the members have studied, they will
leave things for kids. But if you are in a poor family, they will want to take these
things. This is where the widow and kids lose. They have to start from zero. This
is the start ofa war between the father's family and the father's children.
(17 September 2003)
The statement, "Just wait until her dad dies" (p. 227) points to what often happens
upon a husband's/father's death. Because the children belong to the mother's family, they
no longer have any place in the husband's/father's house. They are sent off with the
mother. The house and the property now belong to the man's nephews and the rest of his
family (matrilineal). In a village setting, the mother and her children would return to the
mother's village and family. In an urban setting, things are different. The mother and
children are often still chased out of the father's family's house. If the widow has family
in the city she can try to find a place with them. If not, she will be forced to rent-not an
easy task in any society.
This was the case of Liliane. As a young woman, married just three years, she
found herself widowed with two young children to care for after her husband's sudden
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death. After a traumatizing time during the wake during which time she stayed on the
property of her old house, she found herself without a place to live. It was for this reason
that she and her two children moved in with her brother and his wife and children.
In another situation, the family locked the couple's bedroom door, not allowing
the widow to go back in there to get anything. She slept in the living room for a while.
Then the famil y let her move into one of her children's rooms. The husband ' s family will
decide \vhen to open the bedroom door and divide up the couple' s wealth. The husband' s
family is in charge of the material goods; the wife has no say in the matter.
Leon Ngouloubi explained that during the wake, the widow is mistreated. For
example, she is not allowed to wash and she has to be accompanied everywhere she goes.
I observed this at a wake I attended for my neighbor' s uncle (18 February, 2004).
According to Ngouloubi " It is a way of getting vengeance. The family is saying to her
that she got all of the benefits while he was alive and now she has to pay" (17 September
2003).
As I interacted with people I asked if the idea of family and the influence that it
has is changing. People were divided in their thinking about this subject. Although many
feel that the family continues to have profound influence, most saw at least some change
happening. Most of this change on the family level is happening because the parents want
to take care of their own children. Bienvenu Kimpaboudi sees this as being linked with
the increase in individualism (3 July 2003).
Through interaction with other cultures, the laws of the country have changed to
make it possible for a man to make a will and leave the house and other things to his wife
and kids. This does not usually sit well with the man' s family. The wife and kids may

236
start living in the house, but will soon notice that things are not quite right (mystically)
and will often move.
If a person is wealthy, he can take care of both his nephews and nieces as well as
his wife and children. Our landlady is a woman who has several houses that she rents to
people. These houses are in her name and in her children' s name. Her husband also has
houses in his name. Upon his death only the houses in his name will go to his nephews
and nieces . The others will go to our landlady and her children.
Even if a family is not wealthy they can find ways to help their children and not
cause problems in the family. One of our pastors told me that he and his brothers had
agreed that when they died their wife and children were to get their belongings and their
house. Because this was an agreement with all the influential members of the family, it
will be upheld.
Viviane Lelo has been living with her family-in-Iaw for several years and was
surprised that they still held to this tradition of taking all of their son' s possessions after
he died. When she learned this, she started to make a list of all the things that she had
bought with her own money (25 November 2003).
The family chief. Another integral piece to the family picture of the Bakongo
family is the idea of chief. When I began my interview process, the idea of a chief was
not even in my sights. This was a complete blind spot in my research up to that time. I
was aware of the village chief, but not of the family chief. It was through an interview
with Paulin Ngandou, a young man in one of the EACMC churches, that I came face to
face with the reality of the chief in the family (Ie chef de famille). While talking about the
Bakongo tradition, Ngandou made the bold statement that most of the things in the
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Bakongo tradition are bad. When I questioned this statement, he conceded that not
everything was bad, but proceeded to give me the following example: "A family chief
has the power to use kindoki in someone' s life. Even your own father can't intervene. The
family chief has more power over a child than the parents" (14 June 2003).
This statement made me wonder about who a chief is, what he does, and if every
family has a family chief. So I integrated questions regarding this into my interviews.
Whenever I posed the question, "Does every family have a family chief?" the answer was
always something along the lines of: "Of course!" or "Yes!" Not once did a Mukongo
hesitate on this question. Not once did anyone respond in the negative. Not once was
there a bit of doubt in the answer. I began to realize that not only did every family have a
chief, but this chief had an important role to play.
In a sense, the family chief is the family. "We can't have a family without a
chief." The whole family is behind the chief. A chief is the person to whom the family
looks for guidance and protection. He is the one who speaks in the place of everyone. He
is the one who organizes the family. "He is the one who is in charge of everything"
(Mpassi, 20 September 2003).
The role of chief and the Bakongo idea of chief remain powerful elements in the
Bakongo family. As in other areas, however, change is creeping even into this fortress in
the Bakongo worldview. Bienvenu Kimpaboudi gave me an example of the change. "In
the past the chief guided the vision. Now, everyone has their own vision. Everyone has
their own goal now" (3 July 2003).
Despite these precursors of change, the role of chief continues in a powerful way.
A family cannot be without a chief. When one chief dies, another is chosen to replace
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him. A chief may be chosen in different ways or for different reasons depending on the
family. If a chief is old and knows that his days are numbered, he will choose his own
successor. If the chief has "double vision," he will initiate someone who will continue to
be able to lead and protect the fanlil y "both day and night."
If a chief dies suddenly without having chosen a successor, the family will choose
a successor. "There is always a replacement" (Goma, 23 September 2003). Some
Bakongo families will choose their chief because he is the oldest brother/uncle living.
Other families will choose a chief because of his wisdom and experience, his way of
speaking, and his way of interacting with people. One of my interviewees gave the
illustration from her own family:
Being a family chief is a gift. My uncle who lives in Brazzaville has lots of
money, a big house, cars, etc., but he did not become chief. The one that [the
family] chose as chief doesn't have anything. He doesn't even have his own
house. When he lived in Brazza he rented. (Lemba, 17 September 2003)
The family chose this man because of the qualities he possessed, not because of
his fmancial state. Other families, however, will choose a chief because he has become
successful fmancially. This financial success proves either wisdom or mystic power, both
of which would be useful in leading a Bakongo family.
We can see that not just anyone can be a family chief. In fact, in many cases, the
chief not only must be wise or have a lot of money, he must have spiritual power. He
must have double vision. In other words, he must be able to see both in the day and in the
night. A person with double vision can communicate and interact in the "other world,"
that is, the world of the dead, the spirits, and the sorcerers. Although my interviewees
were not as unified about whether a chief has double vision as whether every family has a
chief, a strong majority said that a family chief must have the power to interact with the
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"other world." It is this double vision that allows him to protect his family. With double
vision a person is able to see what goes on during the night. Malanda explained:
[A chief] must be initiated to receive these things; his eyes must be opened. He
must have a double vision so that he is able to see both the day and the night. The
sorcerers from other villages who come to mess with you or to negotiate about a
death, he knows this. He must have double vision to see this. (30 August 2003)
With double vision, a chief is able to see attacks which come during the nightmystical attacks meant to harm or destroy a member or perhaps members of his family.
He then is able to shelter his family with the power that he has and fend off the attacker.

In some situations, the family chief himself goes on the hunt mystically. He may
attack his own family or try to attack someone from another family, perhaps linked to
him through marriage. A chief may be part of an "mbongi de nuit," If a chief is a part of
this type of association, he is caught in a bind. He is supposed to protect the family and
yet the mystical association is requiring him to sacrifice a member of the family he is
charged to protect.
Some chiefs choose the mbongi over their family. Claude Kakou gave an example
of this fact:

In my cousin's family, the chief was chased out of the village because he didn't
protect, instead, he was in an association with other sorcerers from other families.
He regarded his family like his flock of sheep that he could sacrifice whenever he
wanted. So, after a lot of consultation, people realized that he was responsible for
all these deaths. He ran away. (19 September 2003)
This chief was willing to sacrifice members of his family rather than go against
the mbongi. Other chiefs will refuse to sacrifice their family even though they may have
eaten the sacrifice of another ndoki. There is, however, a price to pay for such a decision.
The following is an example of such a price:
I was really little, but here' s what I remember. [The family chief] lived in PotoPoto. He was really nice. He gave us candy. We did not know that he was part of
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the mbongi de nuit. After eating the daughter of his friend, it was his turn. He
didn't want to give his daughter. His wife got up really early in the morning to
make douglmuts. She didn' t reali ze that her husband was dead. His friend caught
him during the night. Since he didn ' t give his daughter, he gave himself. The
family buried him and then looked for who did it. They went to the nganga and he
gave the name of the friend. He accepted [responsibility] and told the story. " We
decided to start with my daughter. But when it came to be his turn, he refused.
When I can1e to get his daughter, he was there protecting her. That is where I used
my power and captured him." The family went back to the dead guy's house and
found a lot of things [mystical paraphernalia] . The friend was a Teke. Because the
one who died was a family chief, we named another family chief. When he was
chief there were not a lot of deaths. He ate at others but protected his own. When
we replaced him with a young man, we saw a lot of unhappiness in our familylittle children died, young girls and boys. (Lemba, 17 September 2003)
Not all family chiefs who have double vision are part of an mbongi de nuit. Many
of my interviewees claimed that some chiefs only protect. They have spiritual power;
they have double vision. However, they only use this power for good, in order to protect
the family that has been put under their charge. Kern Nzoungou confirmed these claims
stating, "Only some [chiefs take part in mbongi de nuit]. But if they do and they eat
someone else's family member, they must give a member of their family. But other chiefs
do not take part. They protect only. They use their kundu to protect" (11 September
2003).
Other family chiefs do not have double vision. Rock Milongo is a family chief
without double vision. He is a strong Christian who is leading his family through God's
power and using his role of chief to evangelize in his family.
In some families, whether or not the chief has double vision, the younger
generation is moving away from relying on the chief. One of my interviewees showed
through his response how Christianity is affecting this dimension of reality. He stated,
"Jesus is our chief. We have uncles-an uncle who is a chief. If we need help with
studies, we can ask an uncle. There is a chief, but we do not consider him too much"
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(Ndoulou, 17 September 2003). This indicates the change that is creeping into the
Bakongo worldview.
While change is happening in some pockets of the society, the concept of chief
remains strong in others. A Mukongo chief is first and foremost a leader of his family. He
is the one who has been charged to lead, both by the ancestors as well as by the living
fan1ily. He is the library of fan1ily history which he can lean on to guide him in the
present situations that his family brings before him. He is the link between the living and
the dead. the one who can intercede before the ancestors and other family spirits for help
with a problem. The chief is the one who has the final say in the family. He can
potentially be involved in any family member's business. "I know everyone in my
family," said a family chief with whom I recently spoke. He knows them and is charged
by the family to take care of them.
Part of "taking care of the family" is protecting them. The chief is the protector of
the family. We saw this in the interaction between a child's maternal uncle and the
child's father. Not only is the chief given the responsibility to protect his nephews and
nieces, he is charged with protecting the whole family.
Part of "taking care" of a family member is solving problems that the family
might be facing. He is the problem solver, the solution finder. He is the one to whom the
family will ultimately look for solutions to their problems.
Problem resolution in the family. Problem resolution takes its first step within the
family. Children will first go to their uncle to resolve problems. For example, if they do
not have enough money to go to school, they will go to see their uncle. If they want to
travel abroad, they will go and see their uncle. If they have a problem with their parents,
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they will go and see their uncle. The lU1cle is the mediator as well as the provider for his
sister's child.
For problems that affect the whole fan1ily, the chief will reunite the family. When
I asked people for what reasons the fan1ily would get together, the majority of responses
had to do \\ith problem resolution. When I asked what kinds of problems would bring the
fan1ily together, the first answer that I would usually receive was the problem of
marriage. Marriage is a problem because the family, mainly the chief and the uncles,
have to decide about a bride price. When the new husband brings this bride price to the
family at the traditional wedding ceremony, the whole family is generally present. The
bride's brother sits on the ground and receives the articles and money which he will give
to the chief to distribute to all the members of the family.
Another problem that will reunite the family is death. Usually all the family
members are present during the wake and the funeral. Those who do not live in the area
may do all that they can to be present. If they cannot be present physically, they will send
money_ Following the funeral, many families get together to try and discover the origin of
the death (i.e., who caused the person to die?). When they find out who did it, they may
kill the person. They may try to find out why they did it. This is a time either for
vengeance or forgiveness and reconciliation.
After a death, the chief will also take advantage of the presence of so many family
members to regulate other family problems. This will take place after the funeral. Other
family problems may include family conflicts. The chief must be a person with wisdom
because he is the one who must try to find a path of reconciliation between two unhappy
parties. When there are family conflicts, the offended party may cast a spell on the person
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with whom they are upset. This person or the person' s children may get sick. This leads
us to another problem that the fanlily chief must regulate.
The chief will also deal with problems of sickness in his family, especially the
complicated sicknesses. We saw earlier the ceremony of confession (p. 208). Juslin
Bassanpa explained the ultimate role of the chief in these ceremonies. At the end (of the
ceremony), even if the chief does not know anything about the problem (i.e. , he is not at
fault), he will talk last and wash his hands and assume all the responsibility to say that the
problem is finished (17 September 2003).
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Figure 5. Problem Resolution
The way in which community and individuals participate is one area that has a
strong foundation in the Bakongo worldview. The family has been the stabilizing factor
behind the many changes in the Bakongo environment. Power, raison d 'etre, protection,
and problem resolution all exist in and through the family. There are, as we have seen,
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some fissures in this foundation. These fissures may be mended within the traditional
world view, or they may continue to grow, forcing the Bakongo to change, not only their
surface culture, but even their worldview.
To see what other changes may be happening in the Bakongo worldview, let us
turn to the Bakongo views of time and space.
Bakongo Assumptions about Time and Space
There have been some modifications in the Bakongo traditional assumptions
about time and space during the post-colonial years. Time continues to playa significant
role in the Bakongo society. As Joseph Adjaye states:
Time throughout the Black experience has provided the fundamental beat to
which the rhythm of that experience has responded. Though experienced in
multiple manifestations in differing environments, time is fundamentally
determined by economic and cultural forces, which, because of their dynamic,
complex, and mutable nature, render time itself mutative. (1994: 15)
Fu-Kiau confirms this when he writes: "The Kongo concept of time ... is deeply
rooted in our worldview, our cosmology ... Time validates and provides truths to our
existence" (Fu-Kiau 1994:20). An outsider might assume just the opposite about the
Bakongo notion of time, making the mistake that time is not important to the Bakongo
because they do not manage it in the same way as do people driven by modernity. My
informants, however, confirmed Fu-Kiau's findings about the importance oftime. They
told me about how the older men and women in the village tell time. One way to know
the time is to listen for birds who sing at a certain hours (Samba, 23 August 2003). Some
birds sing at specific times in the morning, others around the middle of the day, and
others at the beginning of evening. These birds help the farmers know when to begin and
end their day of work. Another way to gauge time during the day for the Bakongo in the
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village is to look at the sun (Nkeoua, 23 June 2003). The moon and stars allowed them to
measure longer periods of time such as months and years (Ngabaka, 29 August 2003).
I learned that the four-day week, discussed in Chapter 3, was not something all
my interviewees agreed on. The fact of a four-day week seems so buried by the imported
seven-day calendar, that most people, especially the young, do not even realize that the
Bakongo calendar used to have four-day weeks. One older lady insisted that the Bakongo
week traditionally had seven days, not four (Nkeoua, 23 June 2003). Others knew about
this reality and could even give me the names of the weekdays. One lady with whom I
spoke had an idea about the four-day week, but did not know any specifics, such as the
names of the days of the week. She told me that one of her neighbors would know and
immediately went out behind her house into the courtyard which she shared with her
neighbors and asked one of them. This neighbor had recently moved to town from the
village. My informant came back in to where I was waiting and told me to follow her.
When we went out, I found a group of three ladies discussing this issue. They knew that
they used to have a four-day week, but could not remember the days. A man came out of
one of the houses and joined the discussion. Together they were able to remember the
names of three out of the four days.
Later, when I spoke with a history professor at the university in Brazzaville, he
verified that the Bakongo used to live by a four-day week, a seven-week month, and a
thirteen-month year (Ngabaka, 29 August 2003). He explained that this calendar came
into existence with the Kongo kingdom and was basically built around the market
(Nkoukou, 21 May 2003).
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Even though this four-day calendar has almost disappeared, it continues to have
some residual effect on village life. In the four-day week the sacred day was the fourth
day. The people would not go to the fields that day for fear that the spirits would be angry
and punish them (Ngabaka, 29 August 2003). Today many people in the village will not
go to the fields on Wednesdays. This has become their sacred day. This tradition has been
transposed onto the seven-day calendar. The fourth day of the seven-day calendar has
become the traditional sacred day of the four-day calendar.
The unexpected and planning. In order to understand the Bakongo conception of
time, one must recognize the influence of the unexpected, or as Fu-Kiau calls it, the dams
oftime. In his interaction with the Bakongo and his life as a Bakongo, Fu-Kiau has found
that for the Bakongo "time is sensed, felt, conceived, and understood only through [the
dams of time] occurring on the path of a time line that is sequentially visible only in our
mind" (Fu-Kiau 1994:30).
In many ways my informants and my observations confirmed these ideas. The

most poignant example came from Paul Loulendo, a young man who has studied outside
of Congo and has finished the Alliance Bible Institute of Congo (IBAC).
Someone tells you that at 10:00 a.m. they will be at your house. But then, at 9:30
a.m. a problem arises. He is not going to say, "Wait, I've got an appointment. I'll
deal with this problem later." No, he will first deal with the problem at 9:30. What
he does at 9:30 is just as important as what he had planned to do at 10:00. As
important as the appointment was, the unexpected is just as important. This
person will end up coming to your house at noon. (30 September 2003)
This idea of the unexpected affects the planning and time management of the
Bakongo. It is difficult to plan anything because in the back of one's mind is the
possibility that something might happen that would disrupt the most well made plans.
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Because of this possibility of the unpredictable happening, the Bakongo have an
lmderlying resistance to planning.
Loulendo gives another appropriate illustration of the problem that can happen
when one plans:
You say to yourself, "I will do my homework in five hours." But ifin five hours
your dad comes to see you, are you going to keep reading? You would never say,
"Listen, dad, I'm working here. Look, take this book and read while I finish my
work." You will die soon. (30 September 2003)
Plarming does, however, take place. One example of planning that many
informants gave me was agriculture. The Bakongo are traditionally an agricultural
people. My informants pointed out that pI arming was necessary for a good harvest
(Bayeka, 3 September 2003; Nfoudou, G. 12 June 2003). Even in the middle of
Brazzaville my neighbors plant their gardens at the appropriate time in order to have the
best harvest possible.
Time periods and planning. Agriculture has influenced the Bakongo idea of time.
Many Bakongo see time in terms of periods of time rather than specific hour by hour
time. Fu-Kiau has found that traditionally, not only was the week broken into four
periods, but each day was divided into four periods. When this type of thinking and
planning and living according to periods is transposed onto a twenty-four hour day, sixty
minute hours, and sixty second minutes that Europe introduced, modification happens to
each system of time. The Bakongo continue to think and live according to periods.
Morning, afternoon, evening, nighttime all constitute periods in the Bakongo way of
thinking (Loulendo, 30 September 2003). A Bakongo may say, "I'll come in the
evening." If you press them about a time, they may say, "Oh, between six and seven
o ' clock p.m." Periods may be framed by hours, but not usually by minutes. Loulendo
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contends that this is why when people are told that a meeting starts at two o ' clock in the
afternoon, they will show up at five o' clock (30 September 2003). In this same vein, a
Bakongo may say ten 0' clock, but, in his head this means eleven

0 ' clock.

Ten

0 ' clock

includes the whole hour from ten o' clock to eleven o'clock (Loulendo, 30 September
2003). In other words, the period from ten o'clock to eleven o'clock is still considered to
be ten 0 ' clock.
This is one of the complaints of our church leaders, especially the ladies. The
ladies may plan for the meeting to start at three

0 ' clock

and end at five

0 ' clock,

but the

majority of the ladies will not show up until the meeting is half-way over. Some will
show up when the meeting is almost over. Here we see both the influence of periods and
dams of time conflicting with the concept of time in modernity.
The young, while being influenced by the Bakongo view of time, are changing, at
least at the level of thinking. Blaise Matondo was talking to me about the use of time and
used a proverb that has come out of modernity: "Time is money" (8 July 2003). While
this type of proverb can be bantered about, especially by the young, it is the deep-seated
thinking that has a greater influence. Many young people continue to think in terms of
periods. They will say, "When I am older, instead of when I am 25 years old" (Loulendo,
30 September 2003) Specifying a certain time is "too ambitious" because of the unknown
element of the future and the unexpected that can always happen (Loulendo, 30
September 2003).
Although Bakongo are reticent to give specific times and/or dates to their plans,
they are not afraid to make plans for the future. The young people with whom I spoke had
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specific plans that they wished to accomplish in their lifetime. One young man said
specifically, "I an1 targeting the future" (Nganga, 9 July 2003).
Emptying and separation of time and space. Anthony Giddens explains that the
emptying and separation of time and space is a major piece of the modernity
phenomenon. This separation of time and space allows for relations between people to
take place even though they are not in the same place. These relations at a distance do not
simply happen through modernity, but, as Giddens puts it, modernity actually "fosters"
these types of relations. Face to face interaction is not necessary. Physical presence is not
required. More importantly, the structures that influence a particular place do not have to
be physically present on site. Giddens describes this emptied place as "phantasmagoric"
(1990:19). Tomlinson explains that Giddens does not mean that place is illusory, but that,
through modernity, a specific place is "peopled by the 'absent' as much as the 'present'"
(Tomlinson 1999:52). In a narrow sense, one can think of this as people who are able to
communicate without actually being together (e.g., the telephone). In a larger sense the
absent ones in a modern setting are "the influences of distant social forces and
processes ... in locales" (Tomlinson 1999:53).
Tomlinson picks up on Giddens's word "phantasmagoric" and talks about how
this word refers to "ghostly presences" (1999:53). It is ironic that a leading thinker on
modernity would use this word to refer to one of the main forces in modernity. It is just
this idea of "ghostly presences" that holds the Bakongo to their tradition. The Bakongo
have no trouble understanding that those who are absent have great influence on their
lives. Their struggle is to see how they can determine their own lives. The Bakongo
separation of time and space is on a mystical plane rather than on a technological plane.
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While there is this mystical separation of time and space, traditionally, there was less of a
separation. The living had to be physically present in the closest place to the "other"
dimension in order to be heard (e.g. , go to the cemetery, to the river, to the forest). The
ancestors did not have to be physically present, but were somehow tied to place.
This is an area of the Bakongo worldview that has surprising changes and
remarkable stability. While many people continue to interact with the unseen, albeit
present, forces of the ancestors, many are also moving away from this. Rodolphe said, "I
can't do that [talk to my dead father]; I'm young. My dad used to do that, but 1 don't"
(22 November 2003). Rodolphe is a Christian. 1 found it interesting that he did not refuse
to talk to the dead because he was a Christian, but because he was young.
Giddens uses the concept of the separation of time and space to introduce the idea
of disembedding which is an integral part of modernity. By disembedding, Giddens is
referring to how social relations are disconnected from their immediate contexts
(1990:28). No longer is the individual responsible to know everything about every aspect
of his or her everyday life. For example, a personal computer is built by experts. Any
given person can purchase a computer, link to the world-wide web, and communicate
with others around the world. All this can be done without any understanding of how the
intricacies of either the computer or the web actually work. When the person purchases
the computer, it is with the assumption that it will work according to what the experts
claimed. Giddens refers to this as trust (1990:29). This idea of trust is not in a
supernatural force, but the system-the system controlled by humans in an unseen way.
The Bakongo, although they live in a physical environment controlled by outsiders and
outside forces, do not trust this system. Systems from the outside have not worked for
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them in the past and certainly are not working for them in the present. Therefore,
although they desire the material things that the system can provide, they see themselves
on the outside and, for the most part, unable to enter into it.
They desire, however, to enter into and interact within this system. To continue
with the example of computers, a Mukongo, if he or she has the means, will buy a
computer. Through this purchase, this Mukongo, with or without a great understanding of
either computers or the web, can connect to the world outside of Congo. The separation
of time and space is not just on the mystical plane for the Bakongo anymore, but is
beginning to affect the physical world, especially in the cities.
This element of the Bakongo worldview has seen significant surface change, such
as changing from a four-day week to a seven-day week. The underlying worldview that is
steadied and pushed forward by the thought of periods of time broken up by dams of time
continues to rule in the foundational level of the Bakongo worldview. The idea of the
separation of time and space, which is derived from modernity, has interesting
connections with the traditional Bakongo worldview. Whether or not there is a link with
the outside world, many Bakongo continue to have the desire to be connected with the
"other," the mystical world. This desire affects and is affected by the Bakongo
assumptions about life and death.
Bakongo Assumptions about Life and Death
This category is of utmost importance to the Bakongo. If discipleship is going to
be effective, it must touch this area of Bakongo worldview. Life for the Bakongo is a
given. One does not question life, one questions death. People are not supposed to die.
Rather, they are supposed to live eternally here on earth (Kounkou, 17 September 2003).
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Eternal life is life. Therefore when one dies, traditionally two thoughts enter the Bakongo
mind. First, "Why did this person die?" Second, "This person is still living (in another
dimension) and can still have interaction with us." Above we saw how the Bakongo deal
with the first thought (finding the origin of death and getting revenge). For the second
thought, Ruphin Ngakosso makes the following comment: "Those who are still living
think that this [dead] person is still living somewhere. They can dream about this person.
This confirms to people that the dead one is still around somewhere" (16 September
2003). Earlier we saw the importance of ancestors in the life of the family. Another piece
to this puzzle is the idea of revenants, those who come back from the dead . Aime Samba
explained that revenants are people who come back to life because their life was not
finished here on earth. "Some are dead one or two days and come back to life" (23
August 2003). Jean Mienandi told me how this happened to his uncle.
My uncle died when 1 was ten. He was dead for one month. The second month
they found him in another village. He had been buried for a month when they
found him in the other village. He was afraid to look at people. They brought him
back to our village. They gave him food with hot stuff in it. He became a chief in
our village. And then died for the second time. He saw his own tomb but then
didn't want to go to the cemetery. He was ashamed. He became very wise and
very powerful. (19 September 2003)
Laure Goma gave an example of her aunt who walked by their village one day.
The family saw her and went out to greet her. She told them that she was just passing
through on her way to Pointe-Noire. That very night they received a message that this
aunt had died three days ago. When 1 asked Goma if she saw this aunt she responded, "I
saw her and spoke to her. She said, ' I am just passing through. '" (23 September 2003).
Sometimes, as we saw earlier, people will not just come back as revenants, but
through reincarnation. The Ngunzists, who hark back to tradition as well as look forward
to modernity, do not believe in the last judgment. As Yves Makosso told me: "We do not
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believe in the last judgment. We prepare people to live correctly on this earth. If you do
not live correctly on this earth, you can come back as an animal or a tree." (27 August
2003).
Because the Bakongo believe the dead are all around them, they can communicate
with these people who have already died. The first communication happens during the
wake and funeral . After a person dies, on the day of the funeral, the family will talk to the
body. When I went to a funeral of one of my friend's mother, the family had some special
time by themselves to talk to the mother. In the church, the evangelist in charge of the
seryice asked the family if they had anything more to say to the deceased. They replied
that they had already said all that they needed to say.
Other communication happens when the family or a family member needs help
from the deceased member of the family. As we have seen, this can happen at the
cemetery or at another place where the family is reunited. The ancestor can communicate
with the family members through dreams or visions.
Even though the Bakongo understand the ancestors to be around them, they also
have an idea about a land for the dead. The cultural historian with whom I spoke told me
that this was described as the country of Les Bananas Mares (The Ripe Bananas)
(Nzoungou, 11 September 2003). Every Bakongo could go there after passing through
different villages of judgment (e.g., the chicken village, the pig village). According to the
people with whom I spoke, one's actions in this life do not affect whether one gains
access to the land of the dead. As Clarisse Lenvolo explained, "Good or bad, according to
the Bakongo, you go to Nzambi' s land" (26 June 2003). Bakongo who had received
Christian influence had a different understanding than others. Paulin Ngandou said,
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"After death there is a life. If the person did bad things, he goes to hell. Ifhe served God

(Ie Bon Dieu) he goes to heaven" (20 September 2003).
Changes are taking place in this dimension of the Bakongo worldview, just as in
the other areas. As I listened to people, however, I wondered how much of this change
was at the worldview level and how much remained at the surface level of culture
change. This gets to a vital issue for discipleship-how one can determine whether
change is happening at the foundational or surface levels of culture. This will be
discussed in Chapters 7 and 8. One of my informants illustrated the kind of change that is
taking place with the following example.
In the past when a father died, before he dies, he has a way of keeping [his
children] in his body to protect them. If the children come [to the funeral] late
they stay in the body [and die]. Before the body is put in coffin, they cut the body
where the children were hidden in the body in order to free them so that they
would not die. The children are asked to jump over the coffin. There were not
many Christians at the wake. Now things have changed. There are less of these
things. At wakes today we sing religious songs, but things happen. People give
the sense that they are doing things according to a "Christian way" but they are
still in the tradition. A tradition developed but not really Christian. (Kouba, 17
September 2003)
In this example, the aspect of change is present, as is the reality of the tenacity of
the Bakongo worldview. Many people told me that the changes are happening because
people have started to pray (Bileolo, 3 June 2003).
Christian discipleship needs to deal with this integral part of Bakongo worldview.
Change is happening, but is it simply remaining at the surface levels of world view?
People are praying, but is prayer really affecting the foundational worldview arena?
Without making sure that discipleship touches the aspects of life and death as they are
understood by the Bakongo, Christianity will remain a foreign religion for the majority of
Bakongo, even for those who "pray."
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The final worldview area in this project of the Bakongo is desires and fears. These
shed light on the changing and tillchanging worldview.
Bakongo Desires and Fears in this Reality
Talking with people about their desires and fears was one of the most interesting
and consistent parts of my interviews. It was fascinating to see many of the same ideas
come from so many different people. It was also very telling to see the ideas that were
missing.
One of the main desires mentioned by my informants was riches and material
things. People wanted things like money, cars, nice clothes, houses, and land. During the
recent war in Congo (1997-1998), the desires of people for material wealth was
evidenced in the looting that took place during and after the war. For so long the average
citizen had no way of obtaining what the wealthy citizen took for granted. This went
against what was ingrained traditionally, that those who are wealthy take care of those
who are less fortunate. In the past, a village would hold a ceremony where a pig would be
killed and everyone in the village was able to partake in the feast. During the looting that
took place after the war, the slogan that was often heard was: "On tue Ie cochon! " ("We
are killing the pig!") (MacGaffey and Bazenguissa-Ganga 2000:80). Traders who work
on the margins of the law often transgress the law in order to succeed financially. Their
response to questions about the rationale for going against the law is: "In the past
Europeans looted Africa, now it is the turn of Africans to help themselves to the riches of
Europe" (MacGaffey and Bazenguissa-Ganga 2000:81).
Linked to this desire for material wealth is the desire for success and respect. The
Bakongo want to succeed and be respected by those around them and in society. Several
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other areas of the Bakongo desires are actually means to reach these main areas of desire.
Several young people mentioned that they want to get a good education. A great majority
of the young have a desire to travel abroad. Part of the reason that young people want to
leave Congo is that there is no work for them. A young person can finish high school and
college and then have no opportunity for work.
Aside from success and wealth, the Bakongo with whom I spoke desired to have a
family. Others mentioned happiness. Several talked about a desire for peace in the
country. A few of the youth wanted independence, to be able to be and do what they
want.
One major desire that was missing was the desire for wanting the best for the
community. In the pre-colonial and colonial eras, this was a strong desire. Here we see
the influence of modernity and individualism overtaking the communal aspect of
tradition.
When, during the interviews, we moved into talking about fears, again I was
amazed at the consistency, but basically not surprised by what I heard. The main fears
that the Bakongo face are death, sickness, and kindoki.
Some of the fears are mirrors of the desires: people do not want to see shame or to
be without material possessions. Others fear the future because they are not sure whether
they will find work, or whether they will get married, or whether they will succeed.
I was surprised by one response: no fear. Several of my informants, especially
among the young, told me that they are not afraid of anything. Arlette Nsembolo
suggested that this may be because of all the atrocities that people have lived through
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during the war (19 September 2003). The Bakongo have seen it all. They have lived
through the carnage. Now there is nothing left to fear.
In the past the basic desires of the Bakongo were: a good life, prosperity, health,
and harmony within the commw1ity. These desires remain basically the same today. The
possibility of achieving these, however, looks dim to the average Bakongo and causes
him or her to fear. This is a key element for discipleship.

Discussion of Change
In 1972, MacGaffey wrote an article in which he questioned why the Bakongo,
after so many years of Western influence and education, continued to hold to their
traditional cosmology (1972:62). He contended that one reason was because the Bakongo
cosmology gave a satisfactory explanation of the Bakongo experience. A second reason
he gave was that the education the Bakongo received did not move them to a position
whereby they would see the past through a linear lens, but enabled them to continue to
see the past through a mythical lens. A third reason given was that "Congolese
experience of western culture has never been sufficiently different from popular
expectations to cause a radical questioning of indigenous conceptual categories"
(1972:62).
MacGaffey wondered about this phenomenon in 1972. In 2003, as I interacted
with, conversed in, observed, and participated in this rich culture, I too found the
Bakongo worldview to be remarkably persistent in its hold despite the influence of
modernity. Thirty years later after his findings , I, like MacGaffey, am wondering why the
Bakongo worldview continues to be so strong, especially in the face of globalized
modernity. I agree with MacGaffey that up to now, most Bakongo have not found any
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explanation of reality that supercedes the one that they already have. The traditional
Bakongo understanding of reality is helping them cope with the world as they experience
it. For instance, a concept like kindoki, or magic, which to average Americans may seem
bizarre, makes logical sense within the Bakongo cosmology and helps them to interpret
not only the horrendous things done to them by the colonial powers, but also how some
people and/or countries are prosperous and others are not. It also helps them to make
sense of tragic events in their lives.
Some people are, however, beginning to question this worldview. In this
questioning, most are not doing away with the whole, but rather questioning parts of the
whole. For example, some Bakongo are beginning to question, not whether kindoki
exists, but whether it has to affect them. This is where our discipleship needs to be. We
need to work from the inside out. For example, instead of contending that a given
understanding of the world such as kindoki is non-existent, endeavor to help the disciples
understand that no matter what the circumstance, the One who is in them is more
powerful.
Summary
In a changing environment, one might expect a change in worldview. This is what
I set out to discover, whether or not the changing environment, specifically change from
modernity, had caused dramatic change in the Bakongo worldview. What I found was
that while culture change has and continues to occur, the Bakongo worldview has several
mainstays that have remained solid. While some of the peripheral aspects of worldview
have dropped away, these main aspects remain basically strong.
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As I turn to the examination of a discipleship program to see how it is addressing
the worldview I need to mention one man. This man is unique. He interacts well within
the Bakongo culture and yet has broken with the aspects of culture that do not line up
with the Word of God. I bring up the example of this man because of his conversion and
discipleship process. Before his conversion he had mystical capacities to communicate
with the "other" world. He was also a professor. One day, while visiting an nganga, he
noticed a Bible on the table. When he went home, he bought a Bible and began to read it.
This dramatically changed his life. Without any input from another Christian, he saw his
need for Christ and prayed a prayer of confession. Sometime later, again reading his
Bible. he saw that he needed to break with the spirit of his grandfather. He did this and
also burned all his magic medals and books. His wife noticed the change in his life and
became a follower of Christ also. He and his wife became active in the Ligue pour la
Lecture de la Bible (Bible Scripture Union), and continued to grow in their faith. I
mention this man, who is now one of our pastors, because of the impact that the Word of
God had on him. It changed his motivation in life and yet allowed him to continue to be a
Bakongo. He has had a dramatic worldview change.
Let us tum now to the discussion of worldview change and how it comes about.

1. In this chapter I discuss the findings of my interviews. In order to protect the
anonymity of my interviewees, I have changed their names, giving them pseudonyms
which are keyed to my transcribed fieldnotes.
2. Three of the EACMC interviewees are Teke (another people group in Congo).
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3. This was an "anti-'eating' kindoki movement" which developed in the Manianga area
of DRC during the 1950s. The goal was to "liberate individuals from the bondage of
kindoki ... and help them be 'born again'" (Bockie 1993:56). This movement was called
Munkukusa and seems to be the same movement to which the C&MA missionaries refer
(Makukusa, cf. p. 101 above).
4. One of my colleagues wanted to test my findings. So when he took a soft drink out to a
guard who was working at his house, he popped the top so hard that it fell on the floor.
Excusing himself, he asked why people keep their bottle caps on their bottles. The first
response that the guard gave was "to keep the flies away." My colleague asked if this
was the only reason. The guard hesitated and then told him, without any prompting, that
it was also done to keep ndoki from entering their drinks.
5. In a matrilineal society, inheritance is passed down through the line of the mother.
6. I spoke with two ministers from other churches (Greek Orthodox and Ngunzist) who
confirmed this phenomenon. Both saw that these problems could be from natural causes
or from supernatural causes. If a young person "sees" a night spouse in his or her dreams,
it may be just a natural reaction or a natural dream. It may, however, be a sorcerer who
has come to destroy their ability to interact with others in a normal way. In this latter
instance, both ministers would take spiritual measures to address the problem.
7. Harriet Hill contends that missionaries today continue to disregard the reality of
witchcraft (1996).
8. Peggy Kouba is a man's name.
9. Village chiefs and heads of state are believed to be initiated as well. Claude Kakou
explained: "In Africa, you can't give authority to someone without some sort of
initiation. Injust about every case it is this way" (19 September 2003).
10. In this instance, having "something" means having supernatural power, or kundu.
11. Vieux Papaye's name means "the old papaya." He was given this name because he
could reattach fruit on the tree (e.g., putting papaya back on a papaya tree) or enable
someone else to do so. Rodolphe knew the Vieux Papaye and had stolen fruit from his
tree. The Vieux Papaye made Rodolphe put the fruit back. "It held!" Rodolphe explained
to me (22 November 2003).
12. I had a few interviews with people outside of the Bakongo people group. Lydie lives
in a neighborhood where the majority of people are Bakongo. My assumption during and
after my interview with her was that she was a Mukongo. It was not until later when I
checked her information sheet that I realized that she was Teke.
13. In Congo, couples can have up to three weddings. The first is the traditional
ceremony. The second is the state ceremony. The third ceremony is the church wedding.
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14. This describes typical families who are tied in to the system of nganga. Other
families will not go to see the nganga.
15. Although Nzoula was simply giving me an example, when he spoke this way, he was
so forceful that I could feel the fear that someone might have.

Chapter 7
Worldview Change

As globalized modernity has moved throughout our world, it has brought culture
change to even the remotest people groups. One of the cultures being impacted by
globalized modernity is that of the Bakongo. 1 In the Bakongo environment, culture
change is evident. My quest in this chapter is to clarify this idea of culture change with
regard to worldview change. In order to do this, I will discuss the process of culture
change, explain the levels of culture, differentiate between culture change and worldview
change, and [mally, discuss the implications of worldview change on the process of
discipleship.

Culture Change
Every culture has a desire for equilibrium. This equilibrium should not be
understood necessarily as an ideal state or morally just state; rather, this idea of
equilibrium simply speaks of the "more or less satisfactorily established, smoothly
operating state of culture and society" (Luzbetak 1988:315). For the most part, people in
a culture have a desire for stability, balance, and normalcy. They want to be able to know
what will happen tomorrow based on what happened yesterday and today. When change
is introduced, internally or externally, this smoothly running operation is threatened and
jostled. The cultural system then strives to regain its state of equilibrium either through
an integration of the change into the culture or the rejection of the change. If a culture is
unable to deal with the change, the society starts down the path of cultural decay
(Luzbetak 1988:316).2
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Culture Change through Functional Diffusion of Innovation
The basic model of culture change that I am using in my research is functional
diffusion of innovation. This is a blending of culture change models: functionalism,
diffusion, and innovation. I will introduce each of these models briefly and then discuss
how they together can explain the culture change that globalized modernity brings to a
culture.
Functionalism. Bronislaw Malinowski and A. R. Radcliffe-Brown are the two
anthropologists who developed the theory of functionalism. Although their emphasis was
on the study of how culture systems worked and maintained equilibrium in a stable
society, their ideas are useful to the study of culture change. While Radcliffe-Brown
focused on societal structure, Malinowski emphasized the importance of the individual ' s
interaction in society.3 Although Malinowski' s approach to functionalism does not help
us to know why change occurs, through his ideas about functionalism, he gives insight to
how people in societies adapt to change and work to fill the cultural voids that change can
bring.
Malinowski contends that in order to understand what cultural traits are kept and
what are discarded, one needs a functional conception of culture (1961 :41). He holds as
an axiom that "culture is an instrumental reality, an apparatus for the satisfaction of
fundamental needs, that is, organic survival, environmental adaptation and continuity in
the biological sense" (1961 :44). Therefore, those elements of culture that enable the
people of that culture to satisfy their needs will be developed and kept.
Culture is made up of many different elements. Melville Herskovits maintains that
functionalism serves a fundamental purpose in the study of culture because "of the need
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to determine how each element of a culture influences and is influenced by those other
elements with which it is associated" (1967: 119). In this same vein Barnett writes:
A culture is not a jumble or a mere assemblage of customs. The linkages between
its parts may be strong or weak, and there are many ideas that are not directly
related to each other at all. Still, the whole is a complex such that no concept is an
isolate and each element through its associates participates in the characteristics
of the whole. Consequently if there is a change in one sector of the culture, there
must be some reflection of the change elsewhere in those idea-sets that are
correlated in some way with it. (1953:89-90)
Darrell Whiteman concurs, maintaining that these elements of culture are not
unrelated but are "functionally integrated" with each other (1981 :230). In his
investigation of culture he has found three major arenas in culture which are inroads for
culture change: ideology (which includes religion), economy and technology, and social
relations. Change in anyone of these arenas will bring change in the others. For example,
if a Mukongo accepts to run a business according to modern standards (e.g., keeping tight
books, hiring someone because of his or her skills, not because of his or her family
relationship with the boss), his or her relationship with the family will be strained
because they will expect him to share the money that they assume is at his disposal.
When one cultural element or one cultural area is changed, it causes changes in other
areas. In other words, the whole of culture is being touched and modified because of a
change in one area.
Malinowski defines culture change as "the process by which the existing order of
a society, that is its social, spiritual, and material civilization, is transformed from one
type into another" (1961: 1). He also states: "A comprehensive institution endures because
it is organically connected and satisfies an essential need of society" (1961 :53). Based on
this approach to culture, because of the integrated nature of culture, any introduction of
change into a cultural institution or system often simply brings confusion rather than
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reform. As stated earlier, every culture has a desire for equilibrium. Therefore, when
change brings confusion, there is an effort on the part of the members of culture to rectify
the situation and bring the culture back to a steady state. This, of course, is easier said
than done. Sometimes in an effort to bring equilibrium, more confusion enters.
In Malinowski's discussion of functional culture change he holds that change
comes in three phases. First, in his theory there is the phase of the untouched original
culture. Second, there is the phase where this culture is influenced by another culture.
Third is the phase of the resulting culture. What this resulting culture will be like cannot
be predicted by simply looking at the two original cultures. It is not simply a mixing of
the two but a transformation of them (Malinowski 1961 :20, 25). This transformation
comes through a process of adoption, rejection, and transformation of institutions
(Malinowski 1961:20).
Much has been learned about cultures since Malinowski did his anthropological
studies. One major fmding is that there is no untouched culture. Every culture down
through time has been impacted by others and through this impact has had to deal with
change. Globalized modernity is not the only change agent in history. Cultures are
constantly being introduced to change, if not from the outside of culture (diffusion), then
from the inside (innovation), and reacting, either positively or negatively, to this change.
Culture change potentially arises from these interior and exterior influences. This
changed and changing reality is what I would call the first phase of culture change.
Malinowski contends that the second phase of culture change is the influence of
one culture upon another. This view of introduction of change from the outside only
(diffusion) is limited because it does not envision the change that potentially arises from
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inside of the culture (innovation).4 During what Malinowski calls the second phase,
people of both cultures are examining elements of the other culture, beginning the
process of adoption, rejection, or transformation of cultural elements. This is where the
idea of functional integration is important because elements of a culture have had a
function in society up to the time of the introduction of change. When change is
introduced, not only are certain cultural elements questioned, but so are their societal
functions. These elements and functions are linked, either tightly or loosely with other
functional elements in society. Therefore, if a change takes place in one cultural element,
this change has the potential of touching these other aspects of culture. Not only this, but
because the cultural element in question fulfills a function in society, the culture element
in its new form needs to somehow address this function in society.
Malinowski holds that after a process of adopting, rejecting, or transforming new
cultural elements, a new culture is formed (the third phase of culture change). As I
examine culture change, phases two and three seem much more fluid than this cut and dry
explanation. Malinowski's second phase, in my estimation, overlaps with the third, being
more of a back and forth interaction than a hard and fast cut off point. A culture,
therefore, is not formed, but is being formed. This process never ends. The Bakongo have
been doing this back and forth process with modernity since the beginning of the colonial
period. This process continues even today. I do not think that one can say that a new
Bakongo culture has been formed, but that a new Bakongo culture is being formed.
Malinowski's explanation of functionalism is useful for our discussion of culture
change because it illustrates how cultural elements fill a purpose in culture. When culture
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change touches one of these elements, its function within society must be addressed if
culture is going to continue with a sense of equilibrium.
As mentioned earlier, one weakness of Malinowski ' s theory of culture change is
that it does not deal well with innovation, or change introduced from the inside. Let us
now investigate this integral aspect of culture change.
Innovation. Clyde Woods (1975), in his book on culture change, contends that
innovation is the foundational principle for all culture change. Innovation is the process
whereby ideas are adapted to fit a given culture. Innovation is the act that takes
introduced change (either internal or external) and modifies it to fit with the given
culture. This action is only done by insiders. Homer Barnett, who did foundational
research on innovations, defines an innovation as "any thought, behavior, or thing that is
new because it is qualitatively different from existing forms" (Barnett 1953:7). Barnett
contends that an innovation does not happen without some kind of antecedent or
precursor to the change. He states: "All innovations have antecedents. All are therefore
derived from others" (Barnett 1953 :9). In other words, no innovation just drops out of the
sky. New things are built on old things. New ideas are built on old ideas which spawn the
new ideas.
Barnett examined several cultures to understand innovation. He found many
fundamental principles for understanding why people in a given culture would accept an
innovation as well as understanding the process of innovation. First, Barnett explains that
an innovation is a "fusion of two or more elements that have not been previously joined
injust this fashion, so that the result is a qualitatively distinct whole" (1953:181). This
fusion "takes place on a mental plane" but it is not simply an "intellectualistic process"
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(Barnett 1953:181). The process ofilIDovation itself, according to Barnett, is a combination of "perception, cognition, recall. and affect" (Barnett 1953: 181). This upholds the
theory that an innovation does not just happen ex nihilo. An innovation is always based
on what has happened in the past, that is, a recombination of preexisting elements of
culture. Rogers uses the term "reinvention" to explain this phenomenon (2003: 180).
One must not fall into the trap of reifying culture when trying to understand
innovation. The individual is the innovator. As Whiteman writes: "[Barnett's] model
draws our attention to the fact that the locus of culture change is the individual innovator
and not some grand mechanistic scheme of cultural determinism whereby culture change
inevitably follows a set pattern" (1983 :6). Innovation happens in the mind of the
individual.
Barnett uses a model to clarify his idea about the recombination of ideas in the
mind of the individual (1953:188). This model, although simple in design, is based on
several important cognitive conceptions.
y

B

AB is a mental construct where
A is related to B through
relationship R I .
XY is also a mental construct,
different from AB, where X is
related to Y through
relationship R2.
C is a common factor found in
both X and A.

x

A
R

CA and CX have a congruent
relationship R.

c
Figure 6 Recombination ofIdeas Model (after Barnett 1953:188)
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According to Barnett's model of innovation, the innovator, either consciously or
subconsciously, goes through two basic steps in the innovation process.
The first step is identification. A and X usually occur in different times and places
and are independent from each other under normal circumstances. Therefore, for
innovation to occur, a bridge must be identified between A and X in order for them to be
linked. According to Barnett, this can happen either through analysis or incorporation,
both of which enable the innovator to conceptualize a common factor between X and A. 5
Because normally no similarities are seen between the two concepts, X and A, society
does not often put these two concepts together. In the process of innovation, however, the
differences between X and A are overlooked because of a common factor, C. C has a
similar relationship with A and with X. Therefore, in the mind of the innovator, CX is
equated to CA. As Whiteman states: "By equating CA with CX, the innovator is drawing
on something familiar to him (CA) to account for something that is presented to him
(CX)" (1983:459). The two dissimilar concepts, X and A, are now associated because of
some similar aspect, a common factor (C).
Simply identifying a link between two dissimilar constructs does not constitute an
innovation. A second step is required. This second step in the process of innovation is
substitution. The equating of CA and CX sets the stage for the hybridization of AB and
XY. Two basic patterns of substitution happen in the process of innovation: assimilation
and projection.
1. Assimilation. This is the most frequent type of substitution. Assimilation is
the mental act of treating two things the same even though they are different. Barnett
relates this to the innovation model as follows: "A stands in relation R\ to B; X is A;
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therefore, X stands in relation Rl to B" (1953:209). This is an innovation because X,
previously unrelated to B, is now linked to B. The substitution has taken place. Instead of
(C)AB, the innovator has conceived of (C)XB as indicated with the arrow in the model
(see Figure 7).
2. Projection. In this form of substitution, CA and CX are again understood to be
equal. Here, however, the equating of CX with CA influences A to be linked with Y
through R2. Following Barnett's logic, X stands in relation R2 to Y; A is X; therefore, A
stands in relation R2 to Y. Here again substitution has taken place. Instead of the original
(C)XY, the innovation gives (C)A Y (see Figure 8).
Given this theoretical discussion of the process of innovation, let us look at how it
takes place in the practical reality of the Bakongo. The Bakongo are mainly assimilative

in their innovations although some of their innovations are projective. Looking again at
the model, we can investigate one of the assimilative innovations of which the Bakongo
have conceived.
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(Protection, finding origin
of death & healing)
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(Kisi, mystical practices)

••

•••

C
(Power)

Figure 7. Bakongo Assimilative Innovation
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In this model, the traditional thinking of the Bakongo teaches them that they can
get protection, find out why someone died (origin of death), and get healing through the
mystical practices and kisi of the nganga. With the introduction of Christianity, an
innovation was made possible whereby the Bible and prayer, normally used by the church
for discipleship, were seen to have the san1e relationship with power as the kisi and
mystical practices of the nganga had. Therefore, the Bakongo were able to make an
assimilative innovation seeing the Bible and prayer as a means, through the new
personage of mbikudi, who has replaced the nganga in this innovation, for getting
protection, finding the origin of someone's death, and getting healing.
It is important to note that the innovator sees the commonality between the

relationship between Bible/prayer (X) and power (C) and kisi/mystical practices (A) and
power (C). This relationship is the perception of the innovator. Others, especially those
who have only an understanding of the relationship AB, may not see this point of
commonality. People from the outside who introduce ideas are the advocates of culture
change, not the innovators in a culture. The innovators are the insiders of a culture.
Although it is less frequent, the Bakongo have also developed some projective
innovations. The following is an example of a projective innovation that the Bakongo
have accepted:
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(Object to be used by an
individual- in this case a pen.)
Figure 8. Bakongo Projective Innovation
Here the use of a pen in study is equated with how it is used in the mystical
practices of an nganga. Therefore, the projection (C)A Y, that is, taking a pen to an

nganga the night before an exam, is substituted for (C)XY, studying for an exam which
prepares the student to pass the exam.
The common factor C and the relationships CX and CA already existed. This is
not an innovation. The innovation comes when, because of the connection CA and CX in
the mind of the innovator, he or she equates A and X. If A cannot be identified with X,
there cannot be an innovation (C)A Y.
Both the assimilative and the projective types of innovation can be used to spark
authentic Christianity. Both can also be a path to syncretism. In order to encourage
authentic Christianity without harmful syncretism, the church needs to recognize the
reality of innovation and be an involved participant in bringing the truths of Scripture to
bear on the development of innovation.
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Not everyone in a culture accepts an innovation. Those who do generally fall
within one of the following four categories of acceptors, according to Barnett: the
dissident, the indifferent, the disaffected, and the resentful (1953 :38lff). The dissident,
usually from training or education, does not agree with the norms or cultural practices of
society_He or she therefore is open to accepting changes. The indifferent is open to
change because he or she is not totally loyal to the customs in his or her culture. For
example, Stany Malonga told me that his grandparents were open to the first
missionaries' message because they had had some doubts about their culture's interaction
with the other world (l0 September 2003). The disaffected are those who have,
somewhere along the line, reversed their opinion of their culture. Starting out with a basic
acceptance of their cultural explanations of the world, they become disillusioned and
change their opinion. The resentful are those who feel that they have somehow been
shafted by their society. Steve Nganga is an example this group. He told me that he hates
Congo and longs to leave because his family has abandoned him and because the war has
cut off his chances of success in the country (9 July 2003).
Diffusion. Whether or not change is introduced from the outside or the inside of
culture, in order for the change to be widespread, there must be a diffusion of this culture
change. Barnett sees the process of diffusion linked closely with communication. In this
process, communication is seen as a two-way process where information about a new
idea is shared between two parties. Everett Rogers also sees the link between diffusion
and communication, defining diffusion as "the process by which an innovation is
communicated through certain channels over time among the members of a social
system" (2003 :5).
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Woods states that out of the four possible ways of ilUlovation (evolution,
discovery, invention, and diffusion), diffusion is the most common (1975: 13 ; cf., Rogers
2003). In the specific area of culture change through modernization, Woods points out
that most new elements in society are borrowed (1975: 13). Woods further asserts that
ilUlovation comes when a culture is favorable to new ideas and that this openness to
newness comes from a change in the "sociocultural or physical environment" (1975: 15).
Woods makes an important insight, stating that "borrowing is more likely in a
system which is ' off balance' than one which is 'well integrated'" (1975:20). While every
society has people who are discontented with the status quo, this number is not large in a
well-integrated society. When this number increases, these discontents challenge the
status quo. This is a significant observation in regards to the Bakongo. For them this
whole past century has been one of discontent with the status quo. First, there was the
colonial oppression, then the political instability of the post-independence years. Now
they are dealing with the insecurity and poverty brought about by political instability,
war, and modernization. In times of stress, people are more open to change (e.g.,
Christianity, modernity) than at other times.
A culture has four basic avenues of response to a diffused ilUlovation: acceptance,
resistance, selectivity of adoption, or change over time. Woods writes that a culture' s
response to ilUlovation will be based on "utility, compatibility, and meaning [of the
ilUlovation] in the receiving culture" (1975: 17; cf. Malinowski 1961). If an ilUlovation is
accepted, this acceptance does not happen at a constant rate across cultures but differs
according to the culture. This variable rate is affected by its "relative advantage"
(whether it is seen to be better than what it is replacing), "compatibility" (whether it fits
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with what the culture needs and values), "complexity" (whether it is easy or difficult to
understand), "trialability" (whether the innovation can be tried on a limited basis for a
limited time), and "observability (whether the positive consequences can be seen by
others in the culture) (Rogers 2003:229ff; Woods 1975:17; cf. Stone 2003). An
innovation that does not fit with the positive aspects of this standard will either be
rejected outright or take a long time to enter the receiving culture, possibly being
accepted only after it undergoes significant transformation or adaptation.
In my view, one of the critical issues that Rogers raises is the fact that the
diffusion of innovations is a social process (2003:18-19, 65). Innovations are diffused
through interpersonal interactions. Rogers states: "Most people depend mainly upon a
subjective evaluation of an innovation that is conveyed to them from other individuals
like themselves who have previously adopted the innovation" (2003: 18). People are
influenced by what others are or are not doing and will make their decisions about an
innovation mainly through a subjective opinion of their peers who mayor may not have
adopted the innovation. As Rogers states: "An individual is more likely to adopt an
innovation if more of the other individuals in his or her personal network have adopted
previously" (2003:359).
Another critical issue in the adoption or rejection of an innovation is the
importance of opinion leaders. Opinion leaders are those who are able to influence others
in the society. Generally, opinion leaders live by and exemplify their society's norms. In
some societies, opinion leaders are innovative because their society is innovative. In other
social systems that are conservative, the opinion leaders are not innovative because they
are following their social norms. Several characteristics set an opinion leader apart from
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others in his or her social system and can cause him or her to be more innovative than his
or her followers. Generally speaking, opinion leaders are exposed to more mass media,
are more cosmopolitan, have more interaction with the change agent than other people,
participate more socially, and are in a higher social standing (Rogers 2003 :316, 317). If
an opinion leader becomes too innovative, however, he or she may loose his or her
following (Rogers 2003 :319). Opinion leaders in social systems that favor tradition are
not very innovative. In fact, in these types of systems, innovators are not usually the
opinion leaders. In such social systems when attempts are being made to move from
tradition to a more modern society, the opinion leaders and the innovators may be on
opposite sides of the fence (Rogers 2003 :318).
Rogers' insights about heterophily and homophily are key to understanding the
diffusion process. Heterophily indicates how much people are different from each other
(e.g., belief, social standing, level of education), while homophily points to how much
people are alike (Rogers 2003:305-306). Rogers points out that people tend to associate
with others who live near them and who are homophilous to them in regards to social
characteristics (Rogers 2003:341). The problem in regards to diffusion is that innovations
are not readily transmitted beyond the borders of the homophilous group. Traditional
settings are more homophilous whereas non-traditional settings are more heterophilous.
In the homophilous structures, innovations will hit barriers when going from one social
group to another. In more heterophilous social structures, innovations move more easily
through social barriers.
Through this discussion of functional diffusion of innovation, we can see that
many influences affect the acceptance or rejection of an innovation. With regard to
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modernity, we have seen that some of the assumptions and values of modernity have
been diffused throughout much of the Bakongo society. Other aspects of the traditional
Bakongo culture, however, remain untouched.
With regard to discipleship among the Bakongo in this context of change, it is
necessary to understand why and how this change is and is not happening. Also, knowing
the impact that modernity has had on the Bakongo culture and worldview, it is imperative
that we understand the concepts of functionalism, innovation, and what impedes or
encourages the diffusion of the gospel through the discipleship process. Another
important factor that will enable discipleship to touch the very core of a culture (i.e.,
worldview) is to understand the levels of culture.
Discussion of Levels of Culture
One cannot fully discuss the concept of culture change without describing culture
and the different levels that make up culture. Understanding these levels of culture will
make it possible to find out where and how change can and does take place. This will
enable disci piers to know how discipleship can bring true and lasting change.
Levels of culture. Luzbetak describes cultures as having three levels (1988:223).
Beginning at the third and most foundational level is the mentality or psychology of a
group. This deepest level of culture, the worldview, is where the unstated but deeply felt
assumptions and goals for life are held. Worldview is where one finds "the underlying
premises, emotionally charged attitudes, basic goals and drives, starting-points in
reasoning, reacting, and motivating" (Luzbetak 1988:78). Ideas held at this level lay the
ground rules for life and are rarely thought about. They are simply accepted and acted
upon without question. Actually, these premises are held at such a deep level that people
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do not usually even know that they exist. For a people of a given culture these
assumptions are simply a part of reality. Obviously this is the area of culture that is most
resistant to change. Worldview change happens when these premises are brought out of
the depths of the mind in order to be examined.
Moving up through the levels of culture one comes to the second level where one
finds the ideas that give reasons and purposes for what will ultimately be acted out at the
tirst level of culture. The second level is the structural, functional, and rational level. The
unquestioned, hidden presuppositions of the third level give rise to the thoughts, ideas,
beliefs, and rationales of the second level. The ideas of the second level are fairly
strongly connected to the assumptions of the third level.
The surface level of culture, the observable part, grows out of the second level.
Although the visible forms of the first level are attached to the reasons developed in the
second level, the attachment is not as strong as that between the second and third level.
By this I mean that visible forms on this first level can change relatively easily whereas
second level ideas and reasons, which are strongly attached to unquestioned assumptions
of the foundational level of culture, are not so easily changed. Of course, these
unquestioned assumptions of the foundational level are the hardest to change. Thus as
one moves through the three levels of culture, generally speaking, the foundational level
is most resistant to change and the surface level is more open to change.
Ngindu Mushete also treats culture as being three tiered (1991: 144). He writes of
the functional level, the structural level, and the representational level. These three levels
are similar to those described by Luzbetak. The functional level has to do with culturally
superficial things (e.g., clothes, means of exchange, means of communication). The
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structural level has to do with the systems in the culture (e.g., medical, family, judiciary,
education). At the representational level we find the fundamental meanings and
assumptions about life (e.g., concepts about God, the world, life, death, and the afterlife).
I will draw on the ideas found in Luzbetak' s and Mushete's models to help elucidate
worldview change among the Bakongo.
Culture for the Bakongo begins at the foundation, worldview level, moves up
through the structural level finally reaching into the observable surface level. The
relationship between the three levels is important. Modernity has been introduced from
the outside and has affected to different extents, through innovation, all three levels. It is
important to realize that although the levels are connected, change at the upper levels
does not necessarily lead to change at the foundational level. Assumptions and beliefs are
difficult to change.
An image for describing worldview. Another way of describing culture is as a
floating island. 6 Standing at the edge of the Congo River, or floating on it in a dugout
canoe, one can see what seem to be "islands." Birds come and make their nests in the tall
grass of these islands and bushes grow on them. These islands, however, are not
connected to the bottom of the river; they are floating islands and can move down the
river. The surface of these islands may seem large, but what one can see at the surface is
dwarfed by the reality of the root mass that is hidden from view.
This is the image I will to use describe the Bakongo worldview. It encompasses
the concept ofthe three levels of culture discussed above. Above the surface, observable
by anyone, are the everyday actions of the Bakongo. This is where the outside influence
and innovative change in the culture is most obvious. Less observable is religion and
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ideology which are just above and below the surface of the water. The major part of this
floating, but almost solid, island is found well under the surface of the water. This major
part of the island includes the foundational elements of the Bakongo culture, that is, the
worldview. This functions like a filtering system for the culture. The sum of reality is
taken in and filtered through categories that make sense for the Bakongo culture. These
are the categories through which the world is viewed and understood. Here also is the
abode of the Bakongo assun1ptions about the world, the values that are important to the
Bakongo, as well as the emotions that are allowed and accepted in society.
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Actions-

Worldview-Question: are the traditional categories
changing and becoming modern?
• Categories through which the world is viewed
and understood
o Categories I am looking at:
• Reality-natural, supernatural
• Human. nature
• Individuru. and community
• Time and space
Life and death
Desires and fears

Figure 9. Worldview Illustration
Unless this major unseen part of Bakongo culture is addressed, culture change
through discipleship will remain at the surface only. This helps explain the popular
phrase that in Africa Christianity is a mile wide but only an inch deep. It has not
penetrated the worldview for most Africans.
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Worldview Change
Worldview change is our focus in this research project. Culture change is
happening among the Bakongo. Culture change, however, does not necessarily indicate
change at the worldview level. My desire is to go beyond the surface levels of culture and
investigate the hidden parts of worldview. This is where discipleship must happen if it is
going to touch the Bakongo, and make a Christian impact on the society.
One might wonder if indeed worldview change does happen. All it takes to
answer this question affirmatively is a look back through history. No longer do Greeks
believe in Zeus and the other gods in the pantheon of Greek gods. No longer do most
Americans fear black cats. No longer do the majority of Europeans believe that the sun
rotates around the earth. Worldview change can and does happen.
Among the Bakongo, we have already seen examples of change happening at the
worldview level. One example of this is the young person who does not believe in
ancestors anymore. For him, the dead are dead. This constitutes a worldview change for
this individual.
Description of Worldview Change
In investigating worldview change, it is important to understand what is

happening when worldview changes. Much of this discussion of worldview change
overlaps with and pulls truths from the discussion of culture change.
IImovation and Worldview Change. In order to talk about worldview change, one
must envision what is happening at the hidden level of worldview understanding. One
also needs to understand innovation, a change from the original. Innovation that affects
worldview penetrates deeper than the surface levels of culture. Innovation that brings
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culture change (i.e., change at the surface levels of culture) does not necessarily indicate
worldview change. Although the recombination and identification of new ideas with old
ones does constitute culture change, it may not bring about worldview change. As Barnett
points out all innovation takes place at the level of ideas. While this is true, not all
innovations touch the level of assumptions, values, feelings, and categories for
understanding the world. Worldview change must touch the level of assumptions,
feelings, and values.
Both assimilative and projective innovations cause culture change. They may not,
however, cause change at the worldview level. In fact, they may prohibit worldview
change because with an innovation, new methods may be used to answer or respond to
traditional needs (e.g., prayer to God as a way to find the origin of someone's death). So
there may be surface change but no deep worldview change. It is well known that form
and meaning are able to be separated one from the other. An innovation can take a
particular form and infuse it with a different meaning from its original meaning, allowing
for surface cultural change without foundational worldview change. This is what usually
happens when syncretism is the result of culture change-a change in form but no change

.
.
mmearung.
While this is true, it is also possible for innovation to modify worldview. This
type of innovation is what should happen in discipleship. Innovation that modifies
worldview can lead to authentic, indigenous Christianity. This worldview innovation
takes place when there is a blending of ideas at the worldview level.
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Blending of ideas. Worldview is modified through the blending of ideas in four
basic ways. Barnett summarizes these as "addition, elimination, substitution,
hybridization" (1953:11).
The first of these ways is through the addition or expansion of ideas. This happens
when a new idea or way of understanding the world is simply added to the traditional
way of thinking without changing or modifying the original worldview. These ideas are
often compatible with the worldview. For example, expanding one ' s assumptions about
another people group, seeing them as people instead of some kind of lower life form, is
an addition to the worldview. Sometimes, however, expansion of one's worldview comes

in the form of the addition of ideas that are quite different from the existing worldview.
These seemingly opposing ideas are often juxtaposed with each other. For example, the
Bakongo have no problem seeking both modem and traditional solutions to their medical
problems.
Sometimes, instead of adding something to the worldview, an idea or assumption
is dropped from the worldview. Barnett calls this elimination. This removal may be either
partial or total. An example of partial elimination is that several of the young people with
whom I spoke claimed that they do not believe in kindoki. They did feel strongly,
however, that someone in their family was blocking them from succeeding in their
studies.
Substitution replaces one way of thinking with another and is another form of
worldview change. An example of this among the Bakongo is when they pray to the High
God instead of praying to the ancestors.
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Hybridization is a mixing of worldview areas, partially from the exterior and
partially from the interior. For example, the change from seeing the High God as
someone distant to seeing him as someone to whom the Bakongo can pray and with
whom they can enter into a relationship is a hybridization of the Bakongo worldview and
the Christian worldview.
Each of these ways of blending ideas is useful for the development of successful
discipleship. This discussion, however, as Barnett says, is "descriptive, not explanatory"
(1 953: 11). In order to understand worldview change and how it can be enable successful
discipleship, we need to go beyond description, as helpful as that is, and move into the
area of explanation.
Explanations of Worldview Change
Worldview change does not just happen in a vacuum. People are more open to
worldview change at certain times. A discussion of the causes and explanations of
worldview will enable us to understand how discipleship can bring about a worldview
change.
Causes of worldview change. Part of the explanation for openness to worldview
change has to do with environment. When one's environment, whether political, physical,
or family, is unstable, one is more open to worldview change. Instability causes a person
to question that which, under normal circumstances, remains hidden and unquestioned.
Another reason for openness to worldview change happens when one is
confronted with ideas or explanations of the world that are seen to be better or to make
more sense than one' s own ideas. MacGaffey pointed out that one of the reasons that
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worldview did not change anlong the Bakongo was that the explanations for what
happens in the world were not seen as better than their own (1972 :62).
A further reason for worldview change is that assumptions or explanations in a
given worldview are seen to be inadequate. Something more is needed. An example of
this among some Bakongo Christians is that one cannot be simply Christian. One needs
something more (e.g., Christian plus kisi). Or prayer by itself does not work; one needs to
have candles in order for one's prayer to be heard.
These above reasons for worldview change are important for understanding why
this change takes place, but more is needed in order to understand worldview change and
to see how this understanding can help the discipleship process. We must delve into how
this change comes about.
How worldview change happens. We have seen that worldview change is a
complicated phenomenon, one that is not always total or extensive even in the mind of an
individual. A worldview change mayor may not happen on the level of consciousness.
Worldview change may be instigated through the influence of a conflicting worldview. It
may also happen through a lack of transmission of tradition. We will look at both of these
processes.
Most of the time worldview resides below the level of consciousness. The
assumptions, feelings, and values that make up worldview which are rarely if ever
questioned may, however, be brought to the surface if one is confronted with conflicting
worldview assumptions. This confrontation may happen through a learning environment,
through interaction with someone with a different worldview than one's own, or perhaps
through an experience that takes a person out of his or her familiar environment. These
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types of experiences make what is normally implicit in the world view explicit, bringing
the hidden into the open for the individual to examine. This worldview confrontation may
cause a conscious or subconscious internal conversation to take place that is preparation
for a decision regarding worldview change. Often a worldview change is the result of a
conscious personal decision. A person is confronted with an idea that supersedes that
which he or she thought before and therefore decides to adopt this new way of thinking,
or at least a part of it. This kind of change is not something that can be forced from the
outside. It is an act of volition on the part of any given person.

In order for a person to have an intentional, conscious change in one or more
aspects of his or her worldview, he or she must make a conscious decision to change.
This can be done after much or little thought. It can be a gradual decision or a
spontaneous, spur of the moment decision. People make these decisions based on
information that conflicts with their original worldview. Often these decisions are based
on experience. For example, several of my informants told me that they used to not
believe in kindoki until they experienced it. Here we see what seems to be a full circle
worldview change. A young person has rejected the worldview of his or her people
group, accepting instead the modem worldview that states that phenomena such as

kindoki do not exist. After coming face to face with the reality of kindoki in his or her life
or in the life of someone close, this individual returns to the worldview of his or her
people group.
We see in the above example that a worldview change can take place because of
teaching. The traditional worldview of the Bakongo that has a place for kindoki was
transformed in the minds of these young people in such a way that the idea of kindoki
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was eradicated. In a sense, however, it was not totally eradicated because the idea of

kindoki exists in the culture. In the mind of the individual , however, the understanding of
the phenomenon of kindoki was changed so that it lost its power. Because of teaching, it
canle to be understood as a belief for other people instead of a foundational assumption
of the individual 's worldview.
Worldview change happens, as we saw above, because of interaction with other
ideas. These ideas usually do not just magically occur to a person. Usually they come
though one ' s interaction with others who have a different worldview or from information
based on a different worldview. A worldview change based on interaction is not
automatic. Just because one spends time with another person does not mean that he or she
will have a worldview change. Often there are explanations in the worldview that allow
for differences among people. Therefore, one would not necessarily want to be like this
"different" person. However, if one sees that the person' s outlook on life holds some
distinct advantages over one's own and that one could accept these differences, then there
may be some worldview change.
The decision to follow Jesus Christ is a form of conscious change brought about
by both interaction with others and the influence of the Holy Spirit. The Holy Spirit's
influence is not something that should be overlooked when investigating worldview
change and discipleship. The Holy Spirit brings truth to light. The example of the man
who burned his fetishes (p. 259) is an example of the influence of the Holy Spirit
bringing change not only at the surface level of one's life, but touching the very
foundational level of world view (12 June 2003). He no longer needed the fetishes for
protection; he found all that he needed in Christ.
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When worldview change happens unconsciously, it is different than what we saw
above. Instead of the change being due to an interaction with another worldview,
lmconscious worldview change is due to the lack of interaction with one's own traditional
worldview. I will give an example and then discuss the implications.
As I interacted with my informants, I learned of the phenomenon of mbongi,
where the men of a village would sit around the fire with the young men and boys in the
evening and talk. This was an important element of the traditional educational system.
Under the pressure of the colonial system and urbanization, this means of transmitting
knowledge which sustained the traditional worldview basically disappeared. The mbongi
has been replaced by the modern education system which does anything but teach
tradition. One of my informants told me that the elders and chiefs do not know the rules
anymore: "They do not know how to talk" (Nfoudou, 12 June 2003).
This example points to an unconscious means of worldview change stemming
from a lack of teaching and transmission of traditional knowledge. This worldview
change is not on the level of the individual. Rather it is a worldview change that affects
the group.
Often, a Bakongo who has grown up in a Christian family will have a different
worldview than his or her peers. My research assistant is an example of this. She comes
from a strong Christian Bakongo family. After the first few interviews that we had, she
would cite different phenomenon with astonishment and tell me that that was the first
time she had ever heard such a thing.
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This illustrates how one 's worldview is dependant on one 's environment. Ideas to
which an individual is exposed or not exposed will affect his or her worldview, resulting
in a change in worldview from that of his or her group.
Evidences of worldview change. The question can and should be raised: "How
one can determine if worldview change has happened?" This, of course, is not an easy
assessment to make. Based on the above discussion of the levels of culture, religious
thought and articulated beliefs are just above the surface level of culture. Therefore,
simply asking someone about what they believe will not necessarily get at their
worldview. Crisis situations, on the other hand, are good indicators of what is happening
at the worldview level. For example, an illness for which modern medicine has no
answers will tend to push a person to act on his or her worldview assumptions regardless
of his or her firmly held beliefs about the situation. Crisis situations help make the
implicit explicit.
Another way to determine whether change is occurring at the foundational or
surface levels of culture is to observe what people do. In my interviewing process, I tried
to ask my interviewees what they would do or how they would act in a given situation
instead of focusing on finding out why they would act in a certain way. Actions are more
indicative of worldview than articulated responses.
Examining worldview change and determining at what level change is happening
should be an integral piece of the discipleship process.
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Resistance to Worldview Change
Not all change at the worldview level happens easily. Often there is resistance to
this change. As seen above, different and even conflicting worldviews can exist in the
sanle person, indicating a resistance to total world view change.
Resistance to worldview change is apparent in crisis situations. A person may
verbalize a change in thinking when things are going well but when faced with a
seemingly impossible or even difficult situation, he or she will often seek solutions that
fit with his or her original worldview. For example, if a Christian who has changed at the
surface level of faith but not at the foundational level does not find a solution for an
illness through prayer and modern medicine, he or she may turn to an nganga for help.
Resistance to worldview change happens for various reasons. First, the new way
of thinking may not be adequate to address all of the possible problems in a culture. A
person may adopt a new way of thinking and even begin living according to this new way
of thinking. He or she will ultimately be confronted with situations which seem to be
beyond the boundaries of the new way of understanding. An example of this from the
Bakongo context is death caused by kindoki. The Christianity presented by Western
missionaries in the past did not address this phenomenon. Kindoki was treated as a
figment of the imagination, not a reality. Therefore, when the Bakongo were confronted
with this reality in their own families, Christianity, as they were taught, had no answer.
This may not be a conscious resistance. If the answers are not evident in the new
worldview, answers can be found in the old. Visiting with our neighbor one day, my
husband and I noticed some dried leaves and the leafy top of a pineapple tied around the
trunk of his avocado tree. Our neighbor explained that these leaves, together with the
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pineapple will prevent the tree from dropping its avocados too early. He is a new
Christian and growing in his faith. He has not found any better solutions in the Bible that
will help him to protect his avocados. Therefore, he relies on what he has al ways

known- kisi ya bankoko (the elders' medicine). This touches on one of the essentials of
discipleship-communicating truth. In order for a person' s changed worldview to
respond to all life ' s questions, there must be a communication of the truths of Scripture at
the conscious level that will ultimately touch the worldview level.
Related to this is what I will call "worldview fit." If a person has decided to
convert to a new way of thinking, but the old worldview answers fit better with the rest of
the person' s worldview, he or she will continue to rely on the old worldview responses.
For example, traditional Bakongo thinking about God (Nzambi Mpungu) is that God is
mainly a protector and provider. Therefore, a Bakongo Christian' s view of God may be
limited to these ideas. One Sunday, our pastor asked the congregation why they come to
church. One of the faithful members responded: "To get protection" (25 January, 2004).
Although teaching may be given regarding Jesus being our Savior and Sanctifier, these
concepts are foreign to a Bakongo believer' s traditional worldview. He or she will
therefore have difficulty assimilating these foreign concepts and may end up only giving
lip service to them.
A second reason for resistance to worldview change is a lack of trust in the new
way of thinking. A person may be convinced in general about the soundness of a new
way of thinking, but unsure about the specifics. An example of this can be seen when
people pray for divine healing and then go to visit the mbikudi, just to make sure.
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A third reason for resistance to worldview change is a lack of experience. A
person may listen to teaching and wlderstand it. Until he or she can actually see the
reality worked out, however, that person cannot accept the worldview change as his or
her own. An example of this is divine healing. Can God truly heal without people doing
something to help the healing along, without kisi, without modern medicine ifhe
chooses? Here again, a person may only give lip service and then cover all the other
bases. I saw a recent example of this when Rodolphe Mpouele, a Christian, told me that
he was going to take his wife to one of my neighbor's mother for treatment. He explained
that "she knows how to treat this kind of sickness" (1 February, 2004).
A fourth reason for resisting worldview change is innovation, or, using Roger's
term, reinvention. As stated earlier, although innovation can lead to culture change, it
does not necessarily lead to worldview change. Innovative processes at the upper levels
of culture can rework the conflicting worldview so that it can be incorporated into the
existing worldview instead of changing the existing worldview. For example, the
innovation depicted in Figure 7 of obtaining traditional needs through the Bible, prayer,
and the mbikudi, or prophet, is an upper-level cultural innovation that incorporates a
conflicting worldview into the culture and yet leaves the worldview basically intact.
Worldview change only happens when the innovation process takes place at the
worldview level.

Worldview Change and Discipleship
Understanding worldview change is essential for understanding discipleship.
Several reasons uphold this statement. First, if discipleship is not causing change at the
worldview level, the probability of Christianity remaining a superficial belief is high. If
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discipleship does not touch the deepest level of assumptions, values, emotions, and
categories through which the world is interpreted, it is not touching the soul of the
person. True discipleship will enable a person and/or a group to evaluate their deepest
assumptions and categories about the world through the lens of the Bible by the leading
of the Holy Spirit. These areas of world view can then be accepted, rejected, and modified
based on the criteria of Scripture. If discipleship does not provide for this kind of
evaluation, these world view assumptions will remain unchecked and/or unaffirmed. They
will remain outside of the sphere of influence of Christianity- a piece of the person's or
group ' s life that is unaffected by Christianity.
Second, if the culture as a whole is undergoing culture change (e.g. , through the
influence of modernity) and possibly worldview change, a person interested in effective
discipleship needs to understand this potential worldview change so that the discipleship
process can address both the traditional worldview as well as the emerging, modernized
worldview. Otherwise, the discipleship process may be off target, allowing again for
large areas of a person's or group's life to remain outside of the influence of Christianity.
Third, in the process of discipleship, one must be aware of the tendency for
innovation. Innovation will happen. In fact, it must happen if Christianity is going to be a
vital force within a group. Innovation is what makes the foreign one's own. For example,
Christianity that comes from a modern, Western worldview tends to emphasize
individualism. In the Bakongo worldview, the idea of family as the extended family is an
integral part of this worldview. In order for the imported Christianity to touch the
Bakongo in the worldview assumptions about family, the Bakongo Christians will have
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to innovate and bring change to the imported version of Christianity. This is a positive
example of innovation.
Innovation may also happen in a destructive way with regard to discipleship that
causes Christianity to remain superficial without bringing the worldview under the
evaluative and corrective lens of the Bible. Earlier we saw a syncretistic innovation that
changed the Bible from being a discipleship tool to a protective kisi. Another example is
to innovate in such a way that the ritual of going to church (the common element being
ritual) brings a sense of protection.

Summary
In this chapter we discussed world view change, looking first at the process of
culture change and then moving into the arena of worldview change. Culture is composed
of three different levels. The deepest level, worldview, is the level that concerns us
because of its importance for discipleship. Discipleship must bring the truths of the
gospel to bear on the worldview level.
Because of the different levels of culture, worldview being the most foundational
and therefore the most resistant to change, culture change is not an indicator of
worldview change. Both culture change and worldview change happen primarily though
the process of innovation. Worldview change only happens, however, when the change
takes place at the worldview level of culture. Culture change can happen without the
slightest impact on worldview. This is why the church cannot be satisfied with a
discipleship process that only affects visible actions. The discipleship process must affect
the worldview level.
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Because the process of iImovation is the primary way that world view change
occurs, those involved in discipleship must be aware of and even encourage innovation at
the worldview level to happen. Both assimilative and projective innovations can be used
to develop

an authentic discipleship process. Outsiders (e.g., missionaries) as well as

insiders who have become a part of the institution often stand in the way of innovation.
This only inhibits authentic discipleship and Christianity and allows the hidden
development of syncretistic Christianity. Instead of resisting innovation and holding
firmly to an imported model of Christianity, the church can enable the development of
authentic Christianity through an innovative discipleship process that addresses both the
traditional worldview and the emerging modernized worldview.
Let us turn our attention now to the evaluation of MasterLife, one of the tools in
the discipleship process of the EACMC, and the discussion of recommendations for
discipleship in an evolving context.

1. In writing this way, I do not mean to reify globalized modernity. It is always
interaction between individuals that brings about culture change.
2. This process of a culture moving toward decay can be turned around through what
Wallace calls "revitalization movements" (Wallace 1972). Wallace defines a
revitalization movement as a "deliberate, organized, conscious effort by members of a
society to construct a more satisfying culture" (1972:504).
3. Although I focus in this dissertation on the work of Malinowski, it would be beneficial
to study the work of Radcliffe-Brown with regards to culture change.
4. We will discuss the reality of innovation later in this chapter (p. 274).
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5. Convergent incorporation uses X as the starting point for similarity (e .g., pencil (X) on
the table (C) reminds one of a hat (A) that was on the table), whereas convergent analysis
uses C as the starting point (e.g., the table (C) is the mental stimulant) (Barnett 1953:
199).
6. These ideas came from Darrell Whiteman and Justin Kimpalou.

Chapter 8
Discipleship in an Environment of Change

We have come to the place in this research project where we have the background
to evaluate a current discipleship program that is being used among the Bakongo,
MasterLife. This course is being used both in the EACMC church as well as in other
churches in Brazzaville. Bakongo from a variety of social and educational backgrounds
are taking this discipleship course and are excited about what they are learning. People
who have followed this course have reported growth in their spiritual life in areas such as
Scripture memorization and devotional life. Missing in these feedback reports, however,
are how MasterLife is enabling them to deal with their worldview issues, traditional,
modem, or a mixture of both. The evaluation that follows in this chapter is based on the
Bakongo worldview, worldview change, theology, and methodology. Following this
evaluation, I will make some recommendations that arise from this research that, in my
estimation, will enable discipleship to penetrate below the surface levels of culture and
bring change to the worldview of a people group.
Evaluation of MasterLife
The EACMC is using MasterLife (ML) as one of the major pillars in their
discipleship process. This discipleship tool has been in place since 1995. Although it was
launched by the missionary team as a tool to ground leaders of the EACMC in the faith,
its use has spread to anyone in the church who is interested in taking the course as well as
being used in other churches.
MasterLife was written to "train believers to become disciples" (Book 1 p. 5). Its
goal is to help believers to be a disciple who will "grow spiritually ... and learn to make
298
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disciples" (Book Ip. 5). ML was developed to help believers grow in the following eight
areas (Book 1 pp. 5-6):
1. Discovering that the most important thing in the Christian life is to deny oneself,
to take up one' s cross day after day, and to follow Jesus.
2. Learning what it means to abide in Christ.
3. Discovering that the Bible is the living Word for today and learning to study it.
4. Finding a renewal of power in prayer.
5. Learning what the love of God is for them and how to love others more.
6. Talking to others about Jesus because he means so much to them.
7. Finding the joy of God through helping others in their needs.
8. Discovering that the attitudes one tries to develop will become an integral part of
one's life. Some of these attitudes according to ML are:
a. humility and a servant spirit
b. dependence on God
c. a concern for those who are lost
d. love for others, especially for believers
e. confidence in oneself and in God
f.

knowledge of the presence and direction of God in one's life

g. the desire to serve God and others
h. a deeper faith
1.

the desire to grow in one ' s walk by faith

j.

the capacity to see how God uses the church

k. the communion with the members of one's family
1.

a spirit of prayer
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MasterLife is comprised of six books, each of them developing a specific theme.
The first book is entitled The Cross of the Disciple and explains the importance of the
Bible, prayer, fellowship with believers, evangelism, and serving others. The second
book, The Personality of the Disciple, discusses how a believer can live a victorious
Christian life of faith, mastering one ' s emotions and shutting the door to sin through the
leading of Christ. The third book, The Word of God in the Heart and in the Hand, teaches
how to allow the Scripture to be an integral part of one's life. Spiritual Armor, the fourth
book, discusses both the spiritual weapons that a Christian has to engage in spiritual
warfare as well as how to be in good relationship with other people. The Good News is
the title of the fifth book in which believers learn about how to tell others about the
gospel. The [mal book in the ML program, Discovering Your Spiritual Gifts, teaches the
members of a ML group about spiritual gifts and how to discover what gifts they have.
These spiritual gifts are given in order to "permit the church to serve and to unite the
church in love for the good of all" (Book 6 p. 387).
MasterLife is laid out with a specific plan for each lesson. Six domains are
covered in each lesson:
1. Spending time with the Master
2. Living in the Word of God
3. Praying with faith
4. Living in communion with believers
5. Witnessing to the world
6. Serving one's neighbor (Book 1, page 6)
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The members of ML groups are to be involved in each of these domains every
week. The six books in the ML program each take one of the six themes listed above and
develop it in a more in-depth way.
MasterLife is based on a deductive approach to Bible study. The Bible studies in
the ML books pose a question, provide Bible verses and then give a space for the answer
to be written. This approach fits well with the modern education system.
Given this overview of ML, we can now evaluate it based on the concepts
developed in the earlier chapters of this dissertation.
An Evaluation Based on Worldview
I have evaluated ML with the same criteria I used to study the Bakongo
worldview. Not only did I use the six main categories, but also the subcategories that I
found in the Bakongo worldview. These enabled me to see where the discipleship tool is
or is not touching their worldview. In order to do this evaluation, I systematically read the
six books, looking for where it intersected with the elements of the Bakongo worldview.
In the following sections, I layout the ideas found in ML that touch areas of Bakongo
worldview as well as areas of this world view that are not addressed by this discipleship
tool.
Reality. In the Bakongo worldview, reality includes a divided world, God,
ancestors/spirits, and kindoki. The reality portrayed through ML includes God (God,
Jesus, and Holy Spirit) and Satan. Christians are taught through ML to interact with God
through prayer (p. 30) and studying God's Word (p. 157). ML teaches that people are
separated from God (p. 311). Jesus bridges this gap because he took on flesh and died for
people (pp. 312, 307). Christians must repent, place their confidence in Jesus, pray for
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salvation, and consecrate their lives to him. When they confess their sins, they receive
forgiveness and Jesus lives in them (pp. 31,274). Satan is the Christian's enemy.
ML talks about the importance of the Holy Spirit (pp. 70, 71). The Christian is to
open the door of his or her spirit so that the Holy Spirit can direct his or her life and guide
the Christian (p. 103, 153). The Holy Spirit produces the fruit of the Spirit in the
Christian's life, fills the Christian, and gives spiritual gifts (pp. 110, 114,379).
ML recognizes the existence of evil forces in the spiritual realm and teaches the
Christian the necessity of waging war against these forces (p. 201). The Christian must
put on his or her armor (e.g., Ephesians 6) in order to fight against these forces (pp.
201ft).
Although ML does not address the reality of kindoki, it does deal with jealousy,
pride, and bitterness which are some of the main roots of the negative aspect of kindoki
(pp. 214, 216, 221). It teaches the need to love others, forgive others, and deal with
relational problems instead of ignoring them (p. 38). Going on the offensive, ML
encourages Christians to teach others to use the spiritual armor that God has provided
(p. 226). It also underscores the fact that Christians can have victory over sin (p. 123).
As is evident in this explanation, ML is strong in addressing the fundamentals of
the Christian reality. Several of these fundamentals overlap with the Bakongo reality.
Unfortunately, although ML teaches about the reality of God, Jesus, the Holy Spirit, and
even some of the deep-seated roots of kindoki, it falls far short of helping a Mukongo
deal with and make sense of the everyday aspects of kindoki and other aspects of the
Bakongo reality such as dreams, ancestors, and family.
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Human nature. Turning to the dimension of human nature, ML addresses this
area, but with a different perspective than what I found among the Bakongo. First, ML
indirectly teaches that hwnans have three aspects to their being: body, soul, and spirit (p.
93). Humans have emotions which, through the Holy Spirit, can be controlled (p. 105).
People have different personalities, each of which has different strengths and weaknesses.
One of the lessons is laid out to help the disciple figure out his or her personality
strengths and weaknesses (pp. 360ft).
Second, ML explains that humans have a sinful nature and, being sinners, deserve
hell (p. 89,307). On their own, humans have no possibility for salvation.
When ML is placed under the evaluative lens of this aspect of the Bakongo
worldview, parts of the Bakongo understanding of human nature exist outside of what is
addressed through ML. For example, ML says nothing about the part of a person's being
that can be eaten and that can be used to harm others. ML also falls short in helping the
Bakongo understand what the Bible says about reincarnation. One strength of ML
regarding the Bakongo worldview is that it teaches about the sinful nature. If a Mukongo
is going to understand the reason for Christ' s death, he or she needs to have an
understanding of the sinful nature of every human being.
Community and individual participation. ML is a community based discipleship
program. The individual members sign a covenant with each other to be involved with
each other for a period of six months in order to help each other grow (pp. 17-19). ML
also teaches the importance of being involved with the larger community of Christians
and reaching beyond the Christian community in order to share the gospel with nonChristians (p. 30). It talks about how to have good relations with others (pp. 207, 213). In
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relationships with others, the disciple learns the importance of serving others with love
and humility (pp. 259ft). ML also shows that the disciple has the responsibility to work
for reconciliation when relationships are strained (p. 15).
Part of the teaching about community deals with passing on the information that a
disciple has received (e.g., sharing the gospel, leading a Bible study, preparing a sermon,
making other disciples, follow-up of new believers). Sharing the gospel with nonChristians begins with the person' s immediate family, then extended family, and then to
others (p. 138). ML teaches that in order to share the gospel, the circle of influence
should be enlarging to include more and more people (p. 186).
ML touches briefly on the importance of family (assumed immediate, nuclear
family) when the disciples are encouraged to make a prayer list that includes family
members (p. 248). Family is also talked about with regard to having a family devotional
time (p. 295). Although family has importance for the disciple, its importance is not to
exceed the love that the disciple has for Jesus (p. 36).
Helping the Bakongo develop good relations with others and work on
reconciliation is important for discipleship among the Bakongo and is a strength that ML
brings to the Bakongo Christian community. The idea of community with which ML
proceeds, however, differs from the Bakongo idea of community. Instead of being based
on written and signed covenants as presented in ML, the Bakongo community is based on
family. If there is a sense of family, the sense of community will follow. ML talks about
family, but not in the way that the Bakongo understand family. Extended family
obligations and responsibilities are not addressed in ML, leaving a large gap between the
discipleship tool and the worldview of the Bakongo. As modernity pulls on the Bakongo
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traditional worldview, the concept of community is changing, but not nearly to the extent
that is assumed in ML. Therefore, the matrilineal system of the Bakongo society and its
implications for family life is another area where the discipleship tool falls short of
addressing the worldview of the Bakongo.
A glaring void in ML is the idea of justice in community. The Bakongo context is
full of injustices, from the level of everyday interactions in community, to the hold that
Idndold has on the worldview, to the political systems that control Congo.

Time and space. ML does not talk much about time and space, except to teach the
disciple that because time is short he or she must make the most of the time he or she has
by managing his or her time well (pp. 63ft).
This idea of managing one's time does not fit well with the traditional Bakongo
worldview, but it does fit well with the worldview of modernity. As the Bakongo
endeavor to move into modernity, this is one area of frustration. Some Bakongo have
adapted; others have not. This causes friction within the culture. Teaching modern time
management without forcing it or explaining it as a Christian way of managing time
could help a disciple learn to adapt to this aspect of modernity without leading one to
believe that this kind of time management is more spiritual.
ML does not deal with either modernity's or the traditional Bakongo
understanding of the separation of time and space and therefore falls short in this area. It
also falls short with regard to the biblical understanding of the earth as God's creation
and how we, as humans need to live on this earth and care for it.
Life and death. In ML eternal life is shown to be a possibility for anyone who
believes (p. 305). Eternal life is to know God and Jesus whom he sent (p. 42). Death,
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however, is a reality, brought on by sin (p. 88). Heaven is assumed ("If you died today
would you go to heaven?") (p. 305). The way to move from death to eternal life is to
accept Christ (p. 334). Jesus is the only person that ML talks about who was resurrected
from the dead (p. 307). Therefore, it gives no input on what the Bakongo worldview
realities such as revenants or reincarnation.
If discipleship among the Bakongo is to be effective, it must address the Bakongo
understanding of life and death and heaven. While ML is biblically orthodox, it falls short
of effective discipleship in this domain. What does a disciple do to find the cause of a
loved one's death? While ML explains that death is brought on by sin, whose sin caused
the death? Should a person take revenge? Will the dead come back? These are some of
the questions left unasked and therefore unanswered by ML.
Desires and fears. ML deals with the desires that a person might have by teaching
that disciples are to die to their own desires (p. 37). The Holy Spirit will control our
desires if we allow him (p. 90). We are, however, to have goals and objectives for our
lives (p. 235).
Regarding material possessions, everything that we have belongs to God who will
provide everything we need (pp. 324ff, 325). We have the responsibility to administer
these material possessions in a way that pleases God (pp. 325, 326). As far as seeking
respect, an important desire among many Bakongo, ML teaches that the disciple is to
strive to be like Jesus (p. 58).
ML touches on many of the desires that the Bakongo mentioned when I
interviewed them and deals with this important domain of the Bakongo worldview in a
biblical way that encourages a person to submit to Christ, even in the area of desires. ML

307
does not, however, deal with the fears that a person might have. This area of worldview
goes tmaddressed by this discipling tool.
An Evaluation Based on Worldview Change
Because worldview change is at the heart of discipleship, the most important
critique will come in this area. Is ML allowing Christianity to touch the very base of
Bakongo culture--the worldview-or is ML enabling Christianity to remain a superficial
religion? Is the discipleship that ML is providing the necessary platform which enables
the Bakongo to examine their worldview?
Although worldview can be changed through unconscious change, discipleship
calls for a conscious decision for change and modification of one's life. ML is replete
with calls for change (e.g., putting Christ at the center of one's life, learning to memorize
Scripture, taking notes during a sermon, etc.). These calls for change are positive,
encouraging the disciple to grow in attitudes and disciplines that will help him or her
know more about Christ. Unfortunately, many of these calls for change do not touch the
deeper areas of the Bakongo worldview (e.g., family responsibilities, protection, how to
understand and deal with kindoki, etc.). Change at the worldview level is where
discipleship must focus if lasting change is to result.
World view change toward Christianity or modernity? The diffusion of modernity
has influenced the Bakongo culture, even bringing some change to the worldview level.
Throughout the history of Christian mission efforts in Africa, Africans have benefited
from the education given by missionaries in order to learn how to fit into a modern world.
Many of the leaders who came to the fore at independence were educated and trained in
Christian settings. Although there is nothing wrong with helping people better understand
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how to interact with the modern world, it is not the intent of discipleship. Missionaries
must become consciously aware that they often inadvertently aim discipleship more
toward modernity than toward Christ-likeness.
With that in mind, anyone involved in discipleship among the Bakongo must
remember that the worldview of the Bakongo is changing, with or without the influence
of Christianity. The influence of modernity is a seemingly unstoppable force that is
making inroads into the worldview of the Bakongo. Our discipleship needs to address this
fact. As we saw earlier, a society that is off balance is more likely to borrow and be
influenced by the diffusion of innovation than one which is well balanced and integrated.
A discipleship tool needs to enable people to use Scripture to critique not only their
traditional worldview, but also the changes coming into their worldview. An
understanding of why these influences from the outside are affecting the society is
important to the evaluation and critique of the changes. Although ML basically comes
from a modem perspective, it does not bring much critique of the modem worldview and
therefore is weak in helping the Bakongo to critique the changes from modernity that are
creeping into their culture and worldview.
Attitude toward innovations. We saw earlier that innovation is part of world view
change; innovation will happen. ML itself is an innovation, a borrowed cultural element.
One important area of critique for a discipleship tool used in an evolving context is
whether it encourages innovation from the inside (reinvention). Unfortunately, ML falls
short in this area. This discipleship tool is quite strict in its requirements. Although this
pushes people to be disciplined in areas that normally they would not (e.g., memorizing
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Scripture), it does not encourage Christianity to move into the deepest areas of worldview
through innovation.
As is evidenced above, ML leaves much of the Bakongo worldview untouched .
Because of this, these areas of the unaddressed worldview will remain just that:
unaddressed. Many of the assumptions, values, and emotions that form the foundation of
Bakongo culture that should be critiqued by the gospel are left intact after interaction
with ML. ML does not offer an arena through which elements of the Bakongo worldview
and the changes taking place in the worldview can be evaluated. Therefore, as a
discipleship tool for the Bakongo, it is found wanting.

An Evaluation Based on Theology
In Chapter 2, I laid out several theological realities that Jesus displayed through
his life as he worked with his followers and discipled them. In an evaluation of ML, it is
evident that most of these truths are taught or at least touched on. This is one of the
strengths ofML. As will be discussed below, however, a different context and worldview
may require different truths to be stressed in order for the gospel to take hold in the
worldview of a given people group.
ML is also strong in Scripture use and memory work. In a different context than
the one in which ML was developed, however, other Scriptures may address the people
and their worldview better than those used in the ML discipleship program. I propose that
going through the process of contextualized discipleship (discussed below) would reveal
pertinent Scriptures which would enable the gospel to take hold in a given culture.
If we move behind the external teachings of ML and investigate the theological
framework, we will see an inherent theological weakness: it centers on the church,
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disregarding the broader concept of the kingdom of God (cf. Driver 1997; Snyder 1985).
Although the seeds of community are apparent in ML (e.g., signing a covenant with the
other members of the ML group to commit to following through to the end of the
program), they tend to become undercut by the emphasis on the individual (e.g., study the
lesson individually at home, individual prayer during the half day of prayer).
We can conclude. therefore, that although ML is not heterodox theologically,
what is emphasized in the ML' s theology may be different from what the Bakongo need
for them to move ahead in the discipleship process, that is, becoming people of the
kingdom who love God and love people more and more.
An Evaluation Based on Methodology

In Chapter 2, I gave an overview of seven historical precedents for discipleship:
teaching, mentoring, catechumenate, symbol and ceremony, monastic movement,
community, and small groups, discipleship programs. Some of these have been more
effective at times than others because the methods fit the environment. We saw in
Chapter 4 that in order for discipleship to be effective in a traditional setting, the whole
person needs to be involved instead of just the intellect. Symbols and ceremonies make it
possible to incorporate the whole person and make the discipleship process come alive.
With this in mind, we can critique the method that ML uses to see how effective it is in
the Bakongo environment.
Although ML uses all the discipleship methods mentioned above, with the
exception of the monastic movement and the catechumenate, the main way to describe it
is as a discipleship program-an already developed program designed to move a believer
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from one level of commitment to another. Other discipleship methods are used to
different extents within the program.
As a discipleship program, it has strengths and weaknesses. One of its strengths is
the group interaction either once or twice a week. Another strength is its emphasis on the
Bible and Scripture memorization. A weakness of ML is that it was developed in a
cultural context different than that of the Bakongo. Because of this it misses important
aspects of the Bakongo worldview (cf. pp. 296ff above).
ML meetings are led by a facilitator who has already gone through the ML
progran1 and is responsible for leading the discussion and teaching the new concepts.
Teaching takes up a large portion of the meeting time. Part of the group time is spent in
accountability checks (e.g., Is the lesson finished? Is the verse memorized?). Each
member of the group is supposed to do his or her own individual study (e.g., answering
the questions in the lessons and reading explanations of new ideas) at home before
coming to the meeting. Most of the interaction between leader and students is done
during the meeting time; individual mentoring is not officially part of the ML method.
ML does not directly point to symbols, but the assumed important symbol is the
Bible. Two ceremonies are celebrated during the six months that the ML group is
supposed to meet together. The first is an agape meal. After several months of working
together, the group comes together to share a meal together. This builds an aspect of
community that cannot happen if the group just meets together to study. The other
ceremony is a half day of prayer. The group prepares for this day by developing a prayer
list, a prayer journal, and bringing the lessons that have been studied up to that point in
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ML. Other than approximately one half hour of prayer at the beginning and the same at
the end, most of the time is spent in individual prayer.
We see from the above discussion that ML does follow several of the historical
discipleship methods. Based on my evaluation of the Bakongo context and worldview,
the methods chosen and used in ML are not the most effective in the current Bakongo
em'ironnlent because they do not prepare the way for a deep worldview change.

Conclusions about MasterLife as a Discipleship Tool among the Bakongo
Based on the above evaluation, I offer several conclusions about ML as a
discipleship tool among the Bakongo based on its strengths and weaknesses.
Strengths
One of the main strengths of ML is that it is biblically orthodox. It does not teach
anything that deviates from orthodox Christianity. It encourages students to read, study,
and learn the Word.
A second strength is that it is based on and used in a small group setting. This
allows for interaction between the members and encouragement to move forward in their
discipleship journey together.
A third strength of ML is that it can be used immediately in any context. It is a
discipleship tool that has been prepared and can be used especially in a setting such as the
Bakongo are in currently. They are exiting an era dominated by Marxism and limited
viewpoints and are entering a more free society where the options for belief are
seemingly endless. ML helps new believers to understand foundational principles of
discipleship which are biblically solid and foundationally strong. Therefore, it is strong as
a starting point.
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Weaknesses
One ofML' s strengths is also a weakness . Because ML is an already prepared
discipleship program, developed in another context, it does not, in fact cannot, touch all
the areas of the Bakongo worldview. It must not become a be-all-and-end-all discipleship
tool. Although it is foundationally solid, it lacks connection with the Bakongo worldview.
Another weakness of ML is that it addresses discipleship from a modern
perspective. It uses learning tecimiques (e.g. , deductive method of learning,
individualized learning, emphasis on cognitive approach) that are useful in a modern
context. These learning techniques, while they can be and are adapted by students in the
program, do not touch people from a traditional background in the same way that more
traditional methods of discipleship would (e.g., symbols and ceremonies, an inductive
approach to learning).
A third weakness is the underlying, often hidden focus on the individual that
underlies the program. Although the ML group meets in community once or twice a
week, this meeting is a structured, planned event that leaves little room for real-life
community building. The programmed approach to discipleship, as demonstrated earlier,
fits well into the individualized, modern approach to learning. Discipleship, while
bringing people into a closer relationship with God and helping them grow in their love
for people, also needs to mitigate against this relentless impingement of individualism
that is flowing through the world with globalized modernity. Discipleship instead must
intentionally create a sense of mutual interdependence on the Christian community. This
will not be found in fill in the blank lessons, but real life community living.
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The covenant in ML, which is meant to establish some ground rules for
community, is based more on the model of a contract than the ideas of covenant found in
the Old Testament. Bringing insights about the kingdom of God would enrich this aspect
of ML as a discipleship tool.
A fourth weakness of ML is that it neither addresses change nor the tenacity of
tradition in the face of change. ML works from the assumption that one ' s reality is static,
that change is not happening and will not happen. For example, it gives no support to
someone who is trying to make sense of the traditional reality with which he or she grew
up in the light of the modem reality which is bombarding him or her through globalized
modernity.
Potential of Discipleship that Targets Worldview

In my research I chose to evaluate MasterLife because of its importance in the
discipleship process of the EACMC. It is necessary to take this evaluation one step
further and use the [mdings about ML to contrast ML with what can happen through
discipleship that targets worldview change.
Below is a chart that shows the interaction between the Bakongo traditional
worldview, ML, the evolving Bakongo worldview (which is fluid, always changing), and
finally key discipleship questions that will help disciplers to target worldview. In order to
streamline our discussion, I will only point out the deficits of ML here. The positive,
overlapping elements are discussed above (pp. 298ft).

315
Table 3. Bakongo Worldview Evaluation and Discipleship

Bakongo
Traditional
WV
Reality

Divided world.
remote high
God, ancestors,
spirits, kindoki,
intermediaries
between worlds
(nganga).

Human
nature

Body and
personality
separate.
Bakongo are
different from
ancestors,
animals,
inanimate
objects, and
other humans.
Spirit can leave
body.

Community Family (clan)
more important
and
than the
individual

individual.
Ancestors part
of the
community.
Matrilineal
society.
Problem
resolution takes
place in family.

MasterLife
Missing:
ancestors,
dreams, kindoki.
Contrasting
view (CV): God
with Jesus as
the only
intermediary
necessary. The
Holy Spirit of
God guiding
and giving the
Fruit of the
Holy Spirit.
Missing:
difference
between
humans and
other elements
of reality.
CV: Body,
soul, spirit.
Spirit able to
leave body.
We are sinners
and deserve
hell.
Missing:
ancestors or
matrilineal
society.
CV: Family is
viewed from a
modern
viewpoint.
One is to love
Jesus more than
family.
ML focuses on
individuals.

Bakongo
Evolving
WV

Key
Discipleship
Questions

Ancestor power
receding,
dreams and
kindoki still
strong. Able to
communicate
with the high
God through
prayer.

How does the
discipleship
process take
into account the
traditional
aspects of
worldview?
How does the
discipleship
process address
the change
taking place in
the worldview
and culture?
How does the
discipleship
process address,
affirm, and
confront
traditional and
evolving
concepts of
human nature?

Two or three
dimensions of
human nature:
body and soul
or body, soul,
and spirit.
Reincarnation
important for
some.
Spirit able to
leave body.

Family chief is
a key aspect of
family although
m some
families the
chief is
diminishing in
influence.
Individualism is
growmg.

How does the
discipleship
process address
the influence of
family and the
larger
community?
How does the
discipleship
process address
the growing
influence of
individualism?
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Time and
space

Spiral-type time
line, 4-day
week, dreams
are part of
reality. The
lmexpected is
as important as
the planned.
Time periods
used for
planning.

Missing: all
CV: managing
time according
to modern
standards. Time
is short.

Life and
death

Death = life
with ancestors.
Death was to
come only after
a long life on
earth. The dead
are available to
help the living.
Communication
with the dead
happens.

Missing: all
CV: sin leads to
death. Eternal
life is to know
God and Jesus
whom he sent.
Jesus is the
only one who
resurrected
from the dead.

How does the
discipleship
process vlew
time? How can
the discipleship
process enable
a traditional
people group to
move into
modern use of
time without
diminishing the
importance of
time as seen
traditionally?
Many continue
How does the
to believe that
discipleship
process vlew
the dead
continue to live life? How does
it view death?
and influence
How
does it
the world of the
deal with
living. Others
believe that the aspects of
dead are dead.
traditional
Communication worldview that
with the dead
are not
still happens.
addressed in
Scripture or that
Dead can
seem contrary
appear to the
living.
to Scripture?
How can the
discipleship
process help
people who are
moving away
from the
traditional view
of life and
death?

Some influence
from modernity
such as time is
money, but
most is along
the lines of the
traditional
worldview.
Time periods
continue to be
important.
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Desires and
fears

Desires:
commlmion
with clan,
health, fertility,
prosperity of
clan
Fears: the
opposite of the
desires

Missing: any
reference to the
appropriateness
of personal
desires. No
mention of
fears .
CV: one must
die to one's
desires. The
Holy Spirit
should control
our desires.
Everything
belongs to God.

Material
wealth, success,
respect,
children, peace,
independence
from family.
Fears: shame,
lack of wealth,
respect, and
success. Some
people said that
they had no
fears.

How can the
discipleship
process
examine the
desires and
fears existing in
a people group
in order to
uncover areas
of worldview?

This table illustrates the necessity of using a discipleship program that will touch
the worldview of a given people group, in our case, the Bakongo. The table highlights the
fact that ML, an already developed discipleship program, is weak in interacting both with
the traditional aspect of the Bakongo worldview as well as the evolving Bakongo
worldview, which is being impacted by modernity. I developed the questions in the final
column based on the categories of worldview that I have used in this study. This table
illustrates how an understanding of worldview can be used to evaluate and potentially
strengthen an existing discipleship process. It also demonstrates how an understanding of
worldview could be used to develop a discipleship process that would cause a people
group to interact with the truths of Scripture at a worldview level.

Recommendations for Discipleship in an Evolving Context
With this evaluation of a specific discipleship tool in mind, we can now tum to
what should prove to be a step toward effective discipling in an evolving context. In any
evolving context, one of the givens is change. Anytime change is factored into the
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equation, innovation will also be a part of that equation. Therefore, our recommendations
for discipleship will start with a recommendation about innovation. Following this, we
will discuss the idea of contextualizing discipleship. This contextualized discipleship will
enable believers to address their evolving worldview as well as the tenacity of tradition.
Contextualized discipleship will also create a platform from which contextualized
methods of discipleship can be envisioned and used.
World\;ew Innovation
Innovation is one of the critical concepts that Barnett developed in the study of
culture change. Innovation is the basis of all culture change. It may not be accepted by
everyone, but it will happen. ML is an innovation that was brought in from outside of the
Bakongo culture and diffused through C&MA missionaries and the EACMC.
The matrix below comes from Darrell Whiteman's Indigenous Church course at
Asbury Theological Seminary (1999). It demonstrates four possible outcomes that can
occur when Christian or non-Christian meanings are combined with foreign or
indigenous forms. I have included it because it shows clearly that if Christianity remains
foreign, that is, if no reinvention is done to the introduced Christianity, it will remain a
foreign religion and will in time become syncretistic.
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Table 4. Religious Meanings and Cultural Forms

Cultural Forms

Foreign Forms

Christian Meanings
Non-Christian
Meanings

F oreignlimported
Christianity
(after time this will
become syncretistic)

Syncretism

Indigenous
Forms
Indigenous
Christianity
Paganism

I propose that, with regard to ML, a borrowed innovation, several further steps
need to be taken in order to develop a discipleship process that brings change to the
worldview level of the Bakongo. First, an evaluation ofML should be done based on the
attributes of innovation (Rogers 2003 :219ff). Second, reinvention (i.e., innovation by
insiders) needs to be encouraged. This reinvention would then need to be evaluated based
on the attributes of innovation. This would set the stage for the diffusion of a discipleship
tool that has world view change as its goal. Disciplers must realize that if no innovation
(or reinvention) from insiders occurs, then Christianity has not touched the deepest areas
of their worldview and chances are high that Christianity will remain on the surface level
of culture for that group and the individuals in the group.
The act of reinventing of a borrowed innovation comes from inside the culture;
reinvention cannot be transposed or dictated from the outside. This innovation by cultural
insiders will happen in two main areas: at the upper levels of culture and at the
worldview level.
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As we saw earlier, if innovation happens only at the upper levels of culture (e.g. ,
going to an mbikudi to find the origin of one's sickness), the likelihood of the
development of a superficial Christianity will be higher. hmovation at these upper levels
will integrate Christianity with the culture without integrating its truths with the
worldview of the people. The function of the cultural/worldview elements is not
addressed. The discipleship process must avoid this kind of innovation as much as
possible.
One way to avoid this type of innovation is to encourage innovation at a deeper
level, at the worldview level. Innovation that happens at this level enables the truths of
Christianity to be firmly held at the worldview level. For example, if the discipleship
process can deal with the Bakongo worldview reality of kindoki in a way that is based on
biblical truth instead of modem understanding, Christianity will be much stronger than if
the concept of kindoki is treated as a non-reality as was done earlier in the last century.
The function of kindoki and the system behind it, therefore, can be brought into the light
and examined (cf. Dalmalm 1985). A thoughtful discipler will seek to encourage
innovation to happen at the worldview level so that Christianity can be held firmly at this
level. Although the discipler, ifhe or she is from outside of the cultural context, can
encourage innovation, the innovation itself must come from the insiders.
In Chapter 7, I discussed ways to determine if change is happening at the surface
level of culture or at the foundational, worldview level. Observing action, especially in
crisis situations such as illness or death, can give a good indication of whether the change
is taking place at the worldview level. Also, a non-threatening interview process that
focuses on what is done in given situations (e.g. , illness, marriage, family problems and
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reconciliation, etc.) can reveal whether or not the change is occurring at the worldview
level of culture.
Once this process of worldview innovation takes place, the diffusion of this
innovation is the next step. As Rogers pointed out, diffusion is a social process. After an
innovation is developed, or perhaps while it is being developed, people will talk about it,
evaluate its relative advantage and complexity, compare it with how it fits with culture
(both the traditional and modem aspects), try it out, and observe how it works (cf. Rogers
2003).
Contextualized Discipleship
Paul Hiebert (1987) developed the concept of critical contextualization to discuss
the steps necessary to ensure that theology addresses a given culture. This is an important
concept to explore in order to bring its strengths to bear on the discipleship process. The
first step in critical contextualization is to exegete the culture. This is a process of
"gathering and analyzing the traditional beliefs and customs" in an effort "to understand
the old ways, not to judge them" (Hiebert 1987:109). The second step is to exegete
Scripture in order to develop a hermeneutical bridge between Scripture and culture. This
requires careful study of Scripture regarding specific cultural issues. The third step is the
process of critical response. This response requires an evaluation of "past customs in the
light of their new biblical understandings" (Hiebert 1987: 110). Based on this evaluation,
decisions must be made. Will the past customs be kept, adapted, or done away with? Will
traditions from the larger Christian community be added to their own customs? These
kinds of decisions can only be made by insiders. The final step in critical
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contextualization is to develop new rites and rituals that reflect both biblical truths and
cultural understanding.
Description of critical discipleship. As I look at discipleship and worldview, I see
that the steps that Hiebert lays out are essential not only for theological contextualization
as he contends, but also for contextualized discipleship. The first step would be for a
people group to study and understand their own worldview. This is not an easy feat
because, as illustrated earlier, worldview is rarely questioned. It lies so deep and is so
imbedded under the layers of culture that it is normally not even considered. Under
general circumstances, people do not even think about their worldview, let alone analyze
it. Therefore, although this step should be done by insiders in the culture, it may be
necessary to involve an outsider who can point out blind spots (hidden elements of their
worldview) that the evaluating team of insiders would not readily see.
The second step for contextualized discipleship would be to look at the
discipleship that happened in Scripture. Not only should this step involve looking at what
was transmitted during the discipleship process (e.g., theological truths, ways of
interacting with God and people), but also how discipleship took place and what
happened during the discipleship process (i.e., methodology), and who was involved in
the discipleship process. In Chapter 2, I discussed the theological realities that I pulled
from Scripture. If a Mukongo were to do the same study as I, he or she would likely come
up with different theological realities, or at least a different emphasis for these realities.
This is because their context and worldview are different than mine. Therefore, the truths
of Scripture will strike them differently, but it will still be Scriptural truth. This exercise
does not relativize Scripture, it sharpens the focus and makes its truth more relevant.
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From the basis of what is found in the studies of worldview and discipleship in
Scripture. the believers can begin the process of critical response. What issues need to be
addressed so that the discipleship process will touch the worldview level of culture?
What elements of worldview can be kept and built on in the discipleship process? What
ceremonies and symbols would be helpful to enable the discipleship process to touch the
people where they are? What elements of the worldview need to be adapted and changed
in order to bring them in line with the truths of Scripture? What truths of Scripture need
to be taught and underscored because they are non-existent in the culture? This is where
innovation will take place. Just as this step must be done by insiders in the process of
critical contextualization, so it must be done by insiders for contextualized discipleship.
The final step in contextualized discipleship parallels the fourth step in critical
contextualization. In this final step, a discipleship process can be developed that touches
the very worldview of the people group and enables Christianity to affect the worldview
instead of remain a superficial religion. It allows for a discipleship process that calls for
change as well as affirms the people by affirming elements in their own worldview. This
approach enables Christianity to confirm, confront, and transform the evolving Bakongo
culture.
Affirms the tenacity of tradition. Contextualized discipleship enables believers to
understand and work with the tenacity of tradition in their worldview, giving them a tool
to continue to live in their traditional environment while allowing Scripture to bring the
necessary adjustments to this worldview. People around the world, even though they are
being impacted by globalized modernity, continue to be influenced by their traditional
worldview and need to be able to affirm the tradition that continues to play an important
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role in their lives. Contextualized discipleship allows and even encourages this process to
happen.
As explained in Chapter 4, a traditional environment requires discipleship
methods that touch the whole person. The traditional Bakongo culture is rife with
symbols and ceremonies. These rites and symbols could be used, either as they are or in a
transformed manner. in the discipling of Bakongo believers (cf. Zahniser 1997).
Discipleship, like life. is not complete because one takes classes and receives a certificate
or diploma. Discipleship, and the symbols and ceremonies that enable it to come alive
because they connect with the worldview level of culture, should last a lifetime.
Addresses an evolving worldview. While contextualized discipleship enables the
believers to address the tenacity of tradition, it also allows them to deal with a changing
environment and potentially evolving worldview. As globalized modernity continues its
incontrovertible sweep through cultures around the world, it brings with it both the
positive and negative aspects of modernity. Contextualized discipleship can help a group
of believers critique the influence of modernity upon their culture and discover ways to
work with globalized modernity instead of falling into the two extremes of either reacting
against modernity or succumbing to its seemingly relentless grip.
One ofthe critiques that needs to happen is to critique the acceptance of
individualism that flows through modernity and penetrates societies around the world, but
is not in the Bible. Individualism that is blatantly selfishness will most likely be discerned
and rejected by a community of believers. The more harmful and insidious aspect of
individualism is often hidden under the surface and unquestioned (e.g., the individualism
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that is wrapped up in ML). A contextualized discipleship must bring critique here in
order for the "comnu.mity of disciples" to flourish.
The Bakongo Christians themselves could apply the grid used in Chapter 6 as a
springboard for further analysis of their worldview, the kind of analysis that can only be
done by insiders. Not only would this bring to light elements of existing worldview that
can and should be addressed, but it would also show what areas of worldview are
evolving. Globalized modernity will continue to impinge on more and more cultures
around the world. Having a discipleship process that addresses change will therefore
become more of a necessity. If Christianity does not demonstrate how to deal with
change in a healthy way, people will look elsewhere for answers to their problems
brought about by change. Through contextualized discipleship, believers are no longer
forced to rely on discipleship methods that treat culture and worldview as static realities.
Uses contextualized methods. A contextualized discipleship will enable the
development of and make use of contextualized discipleship methods. These methods
will be chosen based on the study of culture, worldview, and Scripture. For the Bakongo
this may mean continuing to use some of the more modern discipling techniques while
supplementing them with methods that relate best to their traditional culture.
Allows for inductive Bible study. As opposed to more modern methods of
discipleship which are deductive in approach, contextual discipleship places an emphasis
on inductive Bible study where the students themselves are discovering biblical truths
that are important for their contexts and their lives. An inductive approach to Bible study
and discipleship would be an excellent way for the Congolese to open the Scriptures up
and bring their worldview to the evaluation table. It provides an environment where
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students and leaders are on equal footing as they approach the Scripture, instead of the
student simply being a receptor of information. In this inductive method, the learner and
the leader both engage Scripture on the same level. Not only does this approach introduce
a helpful method to evaluate worldview through Scripture, it also implicitly critiques the
modern approach to learning.
Contributions to Missiology
This research has led to three theoretical advancements in the field of missiology,
namely, worldview innovation, focusing discipleship at the folk religion level, and
contextual discipleship.
First, through my research I have found that culture change does not necessarily
mean worldview change. Similarly, innovation, which is inherent in culture change, does
not imply worldview change. In order for worldview change to occur, that is, for
assumptions, values, and feelings to change, there must be innovation by cultural insiders
at the foundational level of culture (i.e., the worldview level). In other words, there must
be worldview innovation.
Two main applications for missiology spin off of this theoretical position. First,
discipleship must target worldview change, not simply culture change. A Western
missionary might assume that worldview change happens when new believers understand
biblical principles. As Zahniser (1997) illustrated, however, the whole person, indeed, the
whole community, needs to be involved in discipleship, especially in a context where
tradition is still strong. Missionaries and other outsider disciplers must look for ways that
will facilitate innovation by insiders at the world view level.
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The second application of this theoretical advancement is the discovery that if
innovation does not occur at the worldview level, one can assume that Christianity is
remaining at the surface level of the people' s culture and has yet to penetrate into the
worldview and bring biblical critique to this worldview.
This leads to the discussion of my second theoretical advancement which is
questioning an assumption that stands behind much of Western mission. This assumption
is that mission needs to target and bring people into the understanding and acceptance of
the assumptions of high religion to the disregard of the folk religion level. Western
mission has historically focused on teaching theology, dogma, and doctrine. While these
aspects of Christianity should not be absent, I propose that they are much less important
than we have often assumed and believed.
Paul Hiebert (1982) laid some ground breaking work when he alerted the mission
world to the fact that often missionaries work with a ministry framework that has an
"excluded middle." Unfortunately, along with his vital insights, he inadvertently
continued the unquestioned assumption that missionaries should strive to bring the people
with whom they are working and for whom folk religion is so important into high
religion understanding of reality. Hiebert contends that we need to understand that folk
religion exists and deal with it, but only as a means to an end.
Upon reflection of the insights I gathered from my research, I am proposing that
not only do missionaries and disci piers need to understand and deal with folk religion,
they need to go further and focus on folk religion. Folk religion and the elements that are
inherent in it are where people, who are still tied, at least in part, to a traditional
worldview, are living and where they will continue to live. With regard to the levels of
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culture discussed in Chapter 7, folk religion exists at a more foundational level than does
high religion. High religion exists basically at the surface level of culture (illustrated by
the oval at the water level in Figure 10) whereas folk religion, which is tied more strongly
to the worldview, exists at the foundational level of worldview. Folk religion works at the
level of assumptions about the world.

Figure 10. Comparison of Worldview Level and Folk Religion Assumption Level
Christianity needs to exist at the folk religion level if it is going to be real for
people. Discipleship must target this level. I contend that keeping Christianity at a high
religion level is one of the main reasons that folk religion continues to exist even after the
introduction of Christianity. Missionaries and disciplers should not attempt to bring
people out of folk religion; they should strive to make sure that Christianity addresses
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concerns at the folk religion level, that the truths of Scripture are touching people through
folk religion.
The difference between high religion and folk religion is one reason why
MasterLife will only go so far as a discipleship tool ror the Bakongo. MasterLife was
developed from within a high religion mentality and focuses on helping people move into
the high religion realm instead of allowing the truths of Christianity to touch them at the
deeper worldview level.
Finally, through this research I have developed a third theoretical advancement:
the importance of contextual discipleship. Discipleship, like theology and songs, must
engage believers in their context instead of forcing them into another context and other
conceptual ways of understanding in order to grow in faith. This contextual discipleship
must be developed by insiders for their own people group. They must evaluate their
worldview through the lens of Scripture and by the leading of the Holy Spirit. Based on
this they can develop processes of discipleship which will enable believers to see the
interaction of Scripture with their culture and worldview.
When discipleship is contextualized, along with worship, theology, and ethics, it
will lead to a vital indigenous form of Christianity. No longer will the accusation be able
to be made that in Africa, Christianity is a mile wide and an inch deep. Through
contextualized discipleship, a way will be found to dig deep and penetrate the deepest
levels of people' s worldview with the life transforming truth of the gospel.

Recommendations for the EACME
I cannot leave this project at the theoretical level. This dissertation gives us the
keys to unlock the door to meaningful discipleship in a context of change if the theory is
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brought into the arena of practice. In Congo, a country that has had a government that
suppressed religious freedom, people are now hungry for programs like ML that give
them more than what they can get from a Sunday morning service.
In understanding this context, I would be wrong to suggest that we dismiss
MasterLife. The church (EACMC) has built a foundation of MasterLife within its own
church and has extended MasterLife to other churches as well (e.g. , EEC). I Because of
the acceptance that MasterLife has now had in much of the larger Christian community in
Congo, we should build on what we have and work toward a contextualized discipleship
process for the future. Leaders and other members of the EACMC can work to strengthen
and modify MasterLife to make it a discipling tool that touches the worldview level of
their culture.
Many issues, unaddressed through MasterLife, have come to the surface through
this research project. These issues cannot be ignored if the EACMC desires to enable the
discipleship process to affect the worldview of the Bakongo. To begin the process of
reworking MasterLife to enable it to connect with the Bakongo worldview, I would
recommend that the church work through the key discipleship questions offered in
Table 3 (p. 315). Below I use the six areas of worldview discussed in this dissertation as
well as the questions from Table 3 to suggest examples of worldview issues with which
the church needs to grapple.
Suggestions of World view Issues for the EACMC to Investigate
1. Reality

How does the discipleship process take into account the traditional aspects of
worldview?
• The concept of a divided world
o What does lufwa mean for a Christian?
o How does one transition to the "other" world?
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o

•

•

•

•

What is the importance of water as a passageway to the "other" world?
How does this affect the understanding of baptism?
Ancestors
o How should we understand ancestors?
o Can we communicate with ancestors?
o Can ancestors commwlicate with us?
o How can the church interpret the relationship between the ancestors and
the family?
The concept of sin
o What is the traditional concept of sin?
o How is this changing?
o How does this relate to Scripture?
Kindoki
o Is kundu real?
o Accusations of kindoki
• Can Christians accuse others of using kindoki to cause harm or get
ahead?
• Should Christians look for the origin of death?
• What should Christians do when accused of kindoki?
o What is the church 's understanding of ndoki?
o Can Christians be attacked by an ndoki?
o What should a Christian do in the case of a "complicated" illness?
o Can a Christian be blocked by a family member?
o How can Christians understand the kindoki cleansing rites?
o What are the cultural systems that support kindoki?
• Can these systems be addressed by the church? If so, how?
• Why is kindoki so strong?
o How can Christians understand power objects?
o How can Christians understand mystical eating?
o Can a Christian have "double vision"?
How does the church see other mystical issues such as:
o Trance, automatic writing, gifts and abilities passed down from parents or
grandparents, dancing coffins, etc.?
o Dreams?
• Protection in dreams
• Appearance of ancestors or ndoki
• Night spouses

How does the discipleship process address the change taking place in the
worldview and culture?
• What is the church' s understanding of the mbikudilbizinga movement?
o What are the positive aspects?
o What are the negative aspects?
o Can massage be used for healing?
o What does Scripture say about herbal and traditional medicine?
• How can Christians critique the influences from modernity such as:
o Dichotomy between spiritual and non-spiritual?
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o
o
o
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o
o

Choice, not fate?
Privatization of beliefs and practices?
Less influence from God and religion in the public sector?
Naturalistic worldview?
Explanations that rely on natural laws rather than supernatural powers?
Beliefs and actions that indicate that supernatural powers only playa
minor role in every day life?
The supernatural realm that breaks into the natural realm only infrequently
or only in the past?

2. Human Nature
How does the discipleship process address, affirm, and confront traditional
concepts of human nature?
• Bakongo traditional understanding of human nature
o In what ways does the Bakongo understanding overlap with Scripture?
o In what areas is there a difference in conception?
• What part of the human being leaves the body and travels around in the night?
Does Scripture address this issue?
• How do Bakongo understand the Holy Spirit and the Holy Spirit's influence in
a person's life?
• How should Christians understand reincarnation?
• How do Christians understand revenants?
How does the discipleship process address, affirm, and confront evolving
concepts of human nature that come from modernity such as:
• Reliance on human, not supernatural, intervention in the world?
• Emphasis on human effort?
• Emphasis on human rationality without looking for supernatural answers?
• Emphasis on doubt rather than on trust?
• The assumption that humans can and will control the world?
3. Individual and Community Participation
How does the discipleship process address the influence of family and the
larger community?
• What is the importance of family for a Bakongo Christian?
• Can a matrilineal society be a Christian society?
• What gives the family authority? What gives the Christian community
authority? Can these structures overlap?
• What can a Christian do in the face of family obligations that are contrary to
his or her conscience?
• What is the importance of a family chief for a Christian?
• Can a family chief be a Christian?
• Can a Christian chief have "double vision"?
• How can a Christian community encourage care and commitment to a
believer's spouse, in both life and death?
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•
•

What happens at the death of the spouse of a Christian?
How can a discipleship process deal positively with the problems of jealousy,
hatred, revenge, and the desire to get ahead?

How does the discipleship address the growing influence modernity in the
areas of individualism and other aspects of such as risk and pluralization?
• Individualism?
• Risk?
• Pluralization?
4. Time and Space

How does the discipleship process view time and space?
• What is the importance of land for the Bakongo?
• How do the Bakongo view time, linearly or as a spiral?
• How do Christians understand the idea of sacred space?
• How can the discipleship process address the concept of a reciprocating
universe that incorporates both the visible and the invisible?
• What is the importance of dreams for Christians?
• How can Christians understand the night?
o As the dominion of evil?
o As a creation of God?
o As a combination?
o Another idea?
• How can the discipleship process address the issue of the unexpected and
planning?
• Can Christians balance the understanding of time periods and immutable
time?
How can the discipleship process enable a traditional people group to move
into modern use of time without diminishing the importance of time as seen
traditionally?
• Can Christians find a balance between modernity's emphasis on looking
toward the future as a means to find a solution to problems in the present and
tradition's emphasis oflooking toward the past in order to learn how to live
harmoniously in the present?
• Can a discipleship process help the Bakongo deal with the compression of
time that comes with modernity?
• Can a discipleship process help the Bakongo deal with the emptying of time
and space that comes with modernity?
5. Life and Death

How does the discipleship process view life? How does it view death? How
does it deal with aspects of traditional worldview that are not addressed in
Scripture or that seem contrary to Scripture?
• What is the "other" world as understood by the Bakongo?
• Is the "other" world the same as heaven as described in Scripture?
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With what community will the Bakongo spend eternity?
What is heaven like? Who is there?
Where are the ancestors? Do they have a role in life on earth?
Is there "normal" death? Do the Bakongo understand life on earth to be
eternal?
Can death be caused by others?
How do Christians explain death?
What is the relationship between health, healing, and death?
How do Bakongo lmderstand the process of mourning? How does this
interface with ScriptW"e?
How do Bakongo treat the surviving spouse?
How can the discipleship process help Bakongo Christians understand the
concept of revenants and reincarnation?

How can the discipleship process help people who are moving away from the
traditional view of life and death?
• What is the influence of the changes taking place in the Bakongo
understanding of funeral rites?
• What is the impact of the lessening of influence from the ancestors?
6. Desires and Fears

How can the discipleship process examine the desires and fears existing in a
people group in order to uncover areas of worldview?
• Does the discipleship process enable Bakongo Christians to affirm andlor
critique traditional desires and fears such as:
o Material desires
o Success and respect
o Happiness
o Peace
o Independence
o Fear of death, sickness, kindoki, seeing shame
• Does the discipleship process enable Bakongo Christians to affirm andlor
critique modem desires and fears such as:
o Progress
o Evolution toward "development" and "civilization"
o Technology is the means to have success in the world
o Fears of risk, global threats
7. Other significant issues that a discipleship program for the Bakongo should
address
• Urbanization
• Bakongo indigenous religious movements
• Generational conflict
• Tribalism
• Influence of scientific socialism on worldview
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Dealing with Bakongo history (e.g., colonial domination, tribalism, political
instability, war, etlmic cleansing, etc.) in a healthy, holistic way.
Interpretation of conversion and salvation
o What does conversion mean?
o What does salvation mean?
o What brings a person to the point of conversion (teaching, dreams,
experience, other)?
How much break do we need from tradition?
How much break do we need from modernity?
The concept of evil
Education (traditional, modern, Christian)
o Are there other ways to learn and live out the gospel other than the ones
we are using?
o Do other discipleship methods exist that do not focus on reading?
Meaning of baptism and communion
Slaves and the deportation of people after death to other places to work as
slaves
What are people looking for in/through the church?
Poverty
What does it mean to "pray"?

These issues are only a partial list of the issues with which Bakongo Christians
need to grapple and should be seen as such. Insiders could revise this list to target the
concerns pertinent to the present cultural context of the Bakongo.
Suggestions for a Process of Evaluation and Implementation of a Revised MasterLife
Knowing what issues are important to connect the discipleship process to the
worldview is important, but this knowledge will be useless unless the church can take
these insights and put them into use. Practical suggestions provide a springboard that the
EACMC church can use to bring the theory into the realm of practice.
The first step that the church can do is to form a team that will evaluate
MasterLife with the goal of revising it to touch the worldview of the Bakongo. This team
could be made up of church leaders, missionaries, EACMC members, and members from
other churches who are using MasterLife. This team will engage in an evaluation process
of MasterLife with regard to the six areas of Bakongo worldview as well as evaluating
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learning processes that would be well suited to the Bakongo environment? The team may
chose to only address one of the six areas at this stage and then return to the evaluation
table later to assess and bring recommendations about the other areas.
With the information from their evaluation the team will develop a revision of the
MasterLife program or a supplement that will be used with MasterLife. This
revision/supplement should be evaluated based on Rogers' attributes of innovations
(2003 :219ff). This tean1 can then approach the Christian Education department of the
EACMC to present their findings and obtain permission to use the revised/supplementary
material with new MasterLife groups (or perhaps choose an experimental group).
Once permission is granted, the team, or members of the team, can bring together
the MasterLife group leaders, present their findings and rationale for the new material,
and give them training on how to implement the material. The MasterLife leaders will
then be able to use the MasterLife revisions with their MasterLife groupS.3 After an
agreed upon period of time (e.g., three months) the MasterLife leaders can be brought
together for a time of evaluation with the team. Based on this interaction with MasterLife
group leaders, the team will once again evaluate the revision/supplemented MasterLife
through the process of critical discipleship and make necessary changes. This process can
be repeated until the team finds that the process is indeed enabling the discipleship to
4

touch the worldview of the Bakongo. This will not be a perfect process, but will be a
step in the direction of developing a discipleship process that indeed calls for interaction
and innovation at the worldview level.
Once this revised MasterLife program is in place, the evaluation team can then
tum its attention to developing an indigenous discipleship process, using what they
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learned and developed through their evaluation and revision of MasterLife. This process
would also be able to use the principles of innovation discussed above, enabling the
EACMC church to develop and use its own contextualized discipleship process.

Further Areas of Research
This dissertation is not a final work, rather, it is an entrance to further research.
The foundational theory of worldview innovation is an open door to continued research
and practical application. More research can be done to understand what causes some
innovations to occur at upper levels of culture whereas other innovations are done at the
foundational level of culture. Also, it would be helpful to ask, "Under what circumstances
does innovation occur simultaneously at the foundational level of culture as well as at the
surface level?"
With regard to MasterLife, a more theological analysis is necessary, looking
particularly at the hermeneutic used in the initial development of this discipleship tool.
As mentioned above, an evaluation of MasterLife based on the attributes of innovation is
needed in order to understand how and why it has diffused through the EACMC churches
and beyond. This same type of evaluation would be necessary after insiders innovate and
reinvent ML to make it their own.
The piece of my theoretical advancement regarding missionaries and disciplers
targeting and focusing on folk religion is still in embryonic form and is in need of further
research among Bakongo as well as other contexts.
The other theoretical advancement of contextual discipleship can and should be
expanded upon, taken and used in different contexts. As noted in the dissertation,
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however, the actual work of contextual discipleship must be done by cultural insiders, not
outsiders.
Although I did my research among the Bakongo, these theoretical pieces are not
limited to this people group. Rather, these are insights that can be generalized to enrich
discipleship among any people group, but especially those which are going through
change as well as those which have a strong traditional element in their culture.

Summary
Throughout this dissertation we have seen the necessity of moving deeper than the
upper levels of culture in order to effectively disciple believers. The Bakongo are in an
evolving environment, being influenced both by a globalized modernity and a tenacious
tradition. Into this multifarious mix comes Christianity, which calls for a conscious
worldview change. If the discipleship process does not help believers deal with both the
change that modernity is bringing as well as the influence of tradition, Christianity will
remain a surface belief that has little impact in the influential area of worldview.
Therefore, it will have little influence in the lives of the Bakongo. Instead of helping
believers to become lovers of God and people, becoming more and more Christ-like, and
understanding what this means in terms of Scripture, a superficial Christianity will keep
the truths of Scripture at a surface level of culture where they can be reinterpreted
according to the needs of worldview, and thus lead to syncretism. When this happens,
worldview is not penetrated and changed to conform to the truths of Scripture.
Discipleship that affects worldview needs to encourage innovation at the worldview and
folk religion level in order for the truths of Scripture to take hold at this deepest level of
culture. A process of contextualized discipleship can make this possible.
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1. One needs to ask if it is MasterLife that the Bakongo are hungry for, or if they are
simply looking for a way to grow in their spiritual walk and MasterLife has been offered
to them.

2. The evaluation by the team may show that it is not possible to use MasterLife to
disciple the Bakongo in a way that engages their worldview. The team could therefore
make the suggestion to the EACMC that they move directly into an indigenous
discipleship process.
3. I realize that addressing all six of the worldview areas may not be a wise first step. As
mentioned earlier, the evaluation group may choose to only address one worldview area
as an experimental trial.
4. I would recommend an interview process to evaluate if, indeed, the revised MasterLife
program is connecting with the worldview of the Bakongo.

Appendix A
Interview Schedule for the Bakongo

Natural and supernatural reality
1. How would you describe the world in which we live? Is there anything that exists
that we cannot see? (OR: How do most Bakongo see the world? Are there both
seen and unseen elements in the world?)
What are some of the things that exist in our world that we cannot see? Would
you describe these for me?
a. Are the unseen elements good, bad, or neutral?
b. What elements are good?
c. What elements are bad?
d. What elements are neutral?
e. What causes an unseen element to be good, bad, or neutral?
3. Can you tell me about an experience that you have had with the unseen elements
(use their descriptive word here)?
4. Do people talk about their experiences with the unseen elements?
a. What kind of experiences do people have?
5. How do people learn about the world?
a. The seen world
b. The unseen world
c. Does the school system address the unseen elements?
d. What other forms of education or initiation can teach children/adults about
the world (seen and unseen)?
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6. Does the unseen world affect you personally in your everyday life?
a. In what ways?
b. Can you give an example?
7. Do you think about the lmseen world often?
8. What would cause you to think about the unseen world? What kinds of event
would cause you to think about the unseen world?
9. What would cause most Bakongo to think about the unseen world?
a. Can you give me an example? Can you describe an event that would
cause a Mukongo to think about the unseen world?
10. For Christians: Does the church address the unseen elements?
a. When does the church address the unseen elements?
b. Can you give me an example?
c. Does the church view the unseen elements as good, bad, or neutral?
11. How important is magic to the average Bakongo?
a. In what circumstances does the average Bakongo turn to magic?
b. Can you give me an example of what a person would do in this
circumstance (these circumstances)?
12. How important is wealth (kimvwama) to the average Bakongo?
a. What is the best way to get wealthy?
b. What happens when a person gets wealthy?
13. How would the average Mukongo describe the unseen forces in the world?
a. Can these forces be manipulated?
i. Can you describe how these forces can be manipulated?
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11.

Can you give an example from your own life when you tried to
manipulate the unseen forces?

b. Is it a good thing to try to manipulate these forces?
1.

What happens?
1. good things
2. bad things

11.

Can you give me an example?

c. Can anyone manipulate the unseen forces in the world?
d. Does it take special preparation?
1.

What happens if someone tries to manipUlate these forces without
special preparation?

11.

How does one learn how to manipulate the forces?

Human Nature
14. What differentiates humans from animals? From spirits? From ancestors?
15. Is your view similar to that of the average Bakongo? In what ways? In what
ways is it different?

Community and individual participation in the Bakongo reality
16. How important is the family for the Bakongo?
a. Will you describe your family for me?
b. In what circumstances do you tum to your family for help?
c. What does your family expect in return?
d. For a child, does the uncle (mother' s brother) play an important role in the
raising of the child? What does he do? When would the child look to the
uncle for help? When would the child look to the father for help?
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17. Is there a group that is larger (and more important) than the family?
a. Does this group place any pressure or expectations on you?
b. Would you tell me about these?
18. Is an individual responsible to his or her family?
a. In what ways?
19. Has the family' S (community' s) influence on individuals changed from what it
used to be in the past?
a. In what ways has it changed?
b. Can you describe how it used to be?
c. Can you tell me how it is now?
20. Who makes the decisions? The family or the individual?
21. What do you think about the change in the family's (community's) influence?
a. Can you give me an example of this?
Life and death in the Bakongo reality
22. Can you tell me about the difference between life and death?
23. When a person dies, what happens? Where does he or she go? For how long?
a. Where does his/her spirit go?
1.

11.

For how long?
What comes after this?

b. Where does a good person go?
1.

11.

For how long?
What comes after this?

c. Where does an evil person go?
i. For how long?
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11.

What comes after this?

24. Are ancestors "living"?
a. Is there a land ofthe dead?
b. Is there a land of the ancestors?
25. What happens when a person dies? What do people who remain do? Will you
mentally walk me through this process and tell me what happens?
a. Is there a difference between a burial in the city and a burial in the village?
b. Do people in the city normally want their body returned to the village for
burial? Are there any consequences if the body is not returned to the
village? What are these consequences?
Time and space in the Bakongo reality

26. Do you think that the Bakongo view of time has changed since the time of your
parents? In what ways? Can you describe this change?
27. Do you think that people look more toward the past for answers to life's present
problems or to the future?
a. What kinds of help can the past bring?
b. What kinds of help can the future bring?
28. When a person dreams, what happens?
a. Do the actions that happen in a dream take place in a different time and
place or do they take place here?
29. Can you tell me about the importance of land?
a. What is important about the village?
b. What is important about the city?
c. What is "PutuiPoto"? How is it important?
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Desires and fears in the Bakongo reality

30. In your opinion, what is a "good life"?
a. What does one look for in life?
b. What are the most important things to get in life?
1.

Can you describe _ _ _ for me?

ii. What makes this important for you? For others?
c. What are the most important things that can happen in life?
1.

11.

Can you describe _ _ _ for me?
What makes this important for you? For others?

d. What are the best things that can happen in life?
1.

11.

Can you describe - - - for me?
What makes this important for you? For others?

31 . How does one get a good life?
a. Are there processes to go through?
i. Can you describe these for me?
b. Are there things that one must avoid in order to have a good life?
i. What would these things be?
c. Are there things that one must attain in order to have a good life?
i. What are these things?
32. What kinds of things do most Bakongo fear?
a. What makes these things to fear?
33 . What are some of your fears in life?
a. Can you give me some examples of times when you were afraid?
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Wrap-up
34. Is there anything that we did not talk about that you feel is important for me to
know? Is there anything that I am overlooking?

Appendix B
Kimbanguism

A brief discussion of an African initiated church, Eglise de Jesus Christ par Simon
Kimbangu (EJCSK), will help us to understand some of the Bakongo assumptions about
reality during the colonial era. Simon Kimbangu, the founder of Kimbanguism, was a
Mukongo. He saw and felt the strain of colonialism and responded to it in a way that
addressed not only the changes taking place in his society, but also the traditional roots
which held his society together. Although he lived in the Belgian Congo (CongoKinshasa), his movement quickly spread to and was accepted by the Bakongo living in
the French Congo.
Traditional Worldview Elements Found in Kimbanguism
Simon Kimbangu basically led a messianic movement among the Bakongo. He
was thoroughly committed to the Lordship of Jesus Christ, and because of his position as
an "insider" in the culture, he made connections to the Bakongo worldview in ways that
were impossible for outsiders like missionaries to make. The following is a systematic
theology of Kimbanguism, written by Kimbangu's son (Diangienda-Kuntima 1980).
The Ori gin of Life
The biblical view of creation is accepted and taught, emphasizing that God is "the
sole creator of life and of the universe" (226).
A Trinitarian God
This Creator God is a triune God-Father, Son, and Holy Spirit. Jesus Christ, who
is both God and man, submits his will to the glory of the Father. The Holy Spirit dwells
with people on the earth and "has been assigned the mission of guiding the servants of
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God on the right road, so that they may strengthen their faith in him and serve him
without fail throughout their life here below" (227).
A Conditional Salvation
Kimbanguists do not believe that people are saved through grace alone. Three
conditions must be met for this salvation to take place: divine grace (which has already
been made available through the death and resurrection of Jesus Christ), faith in God and
his Messiah, and good works (228).
Repentance and Confession
True repentance of sin requires confession. Confession before a group, although
not obligatory, is encouraged. Those who have committed serious sins are put under
discipline, but never excommunicated (230).
The Community of Saints
The Kimbanguists do not believe that any human can attain holiness here on
earth, although it is a goal toward which Kimbanguists strive. Only those who have
"defeated Satan" and now live in heaven can be numbered among the saints. Of this
group, there are a privileged few (apostles and other servants of God) who make up the
"court" surrounding the Lord and King Jesus. This court is not unlike the court that a
human king would have. Simon Kimbangu is a member of this court. Although the
Kimbanguists believe that they can have direct access to Jesus through prayer without
going through an intermediary, they can also take advantage of their inside source,
Kimbangu, to make their prayers more effective (230).
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The Kingdom of Heaven
The kingdom of heaven is limited to those who have met the criteria of salvation.
This kingdom is not viewed as an earthly kingdom, but a heavenly one. "Only those men
and women who have left the flesh and put on a spiritual body after being justified by
Christ belong to the kingdom of heaven" (232).
Sacranlents
The four Kimbanguist sacraments are: baptism, communion, marriage, and
ordination (232-239).
Baptism is not a water baptism, but a baptism in the Spirit through prayer and
laying hands on people.
Communion is celebrated three times a year: December 25, the date of the
celebrations of Christ's birth; October 12, the date of Kimbangu' s death; April 6, the date
of the beginning of Kimbangu's ministry. The elements consist of honey, representing
Christ's blood, and a cake made of potatoes, eggs, maize flour, and green bananas, all of
which represent Christ's body and the diversity found in it. After a prayer of blessing, the
honey and cake become, in reality, the blood and body of Christ.
Ordination sets certain leaders apart to become ministers who are then able to
administer the sacraments. Ordination is done by a special prayer and laying hands on
those being ordained.
Only monogamous marriage is recognized by the Kimbanguist church. After the
marriage ritual based on cultural practices is completed, the couple marries in the church.
Members of the Kimbanguist church are encouraged but not forced to marry people of
their own faith.
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The End of the World
The end of the world will come, as described in the Bible. Since it is not known
when Christ will return, all are encouraged to be constantly in a state of readiness, but not
in a state of alarm (241-242). Hell is real and is for those "who have deliberately refused
to accept the saving hand which [Christ] holds out to anyone who wishes to be saved"
(240). The dwelling of the dead is not the same as hell. It was a holding place for both the
wicked and the righteous who lived before Christ. It is to this place that Christ descended
to preach to the dead (240).
Evangelization
Spreading the gospel is to be done by every Christian, not just the leaders.
Kimbanguist are taught strictly to live according to the message that they wish to
proclaim through evangelism (242-243).
Unity of Christians
Unity between EJCSK and other Christian churches is sought, not through
submission to the theological decrees of older churches, but based solely on the Bible.
Church and Society
Although the present political and socio-economic structures are temporary and
destined to be done away with in the new world, a constant effort must be maintained to
stand against social ills such as violence, oppression, injustice, and racism (245).
The Role of Kimbangu as a Prophet
There are several elements in this systematic theology that give indications about
the Bakongo worldview. Before delving into those, I will discuss an aspect that is not
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apparent in Diangienda's systematized theology, but essential to the discussion of
Kimbanguism as an indicator of Bakongo worldview, that of the role of a prophet.
Simon Kimbangu founded the EJCSK (Eglise de Jesus Christ par Simon
Kimbangu). Kimbangu actually ministered for only six months before his imprisonment
by the Belgian authorities. During these six months he touched a nerve with the Bakongo
that allowed his ministry to expand at a phenomenal rate. He ministered as a prophet of
Jesus Christ, not only teaching in ways that made sense to the Bakongo, but also healing
people. This role of prophet not only fits with Christian Scripture, but also with Bakongo
culture. Ngunza (prophet) is a role that has appeared at different times throughout the
known Bakongo history, especially at times of political tension and oppression (cf.,
MacGaffey 1983, 1977; Sinda 1972; Thornton 1998). In the mind of the Bakongo, a
prophet is distinguished from other people by his or her ability to heal. This role of
prophet is different from the role of nganga (traditional religious specialist), who also
heals, but who demands payment for services rendered and heals through the use of kisi
(magical charms). The prophet demands no pay for his or her gifts of healing and only
heals by laying hands on a sick person and praying (MacGaffey 1977: 179).
Under colonial rule, the role of chief (mfumu) was diminished and changed. The
modem prophet, Kimbangu being an example, incorporates part of the role of mfumu and
part of the role of nganga in his or her role of prophet. Since the rise of prophets in the
early twentieth century, the role of nganga alone, without the attachment of prophet, has
come to be perceived in an increasingly negative light.
A group of Congolese Christian leaders who went to investigate Kimbangu and
his movement saw Kimbangu doing what they had heard that "witchdoctors" (banganga)
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did. This proved to them that Kimbangu had indeed taken over some of the elements of
the role of an nganga.
We saw that he was shaking greatly and throwing his head from side to side,
rolling his eyes and jWllping in the air. This is also like when our fathers
acknowledged the healing of the witch doctors. The person in the centre of the
witch circle having grass gloves on his hands did just as we now see this man do.
(Lerrigo 1922:275)
Kimbangu saw himself only as a prophet and did not elevate himself to the level
of an African Christ (although breakaway groups did). He stated that he healed through
the power of the Holy Spirit and lifted Jesus Christ up as the Savior. He also came out
strongly against the use of kindoki.
Related to the role of prophet is the hierarchal structure of leadership in EJCSK.
Although not discussed in the official theology, this is an important factor in the
Kimbanguist theology. As noted above (p. 66), the Bakongo cosmology is based on a
spiral universe. At the core of this ever widening spiral is a hierarchy of mediators
"which restores the link between man and God which makes other-worldly powers
available to man to preserve him and his community from evil, disorder, and afflictions
public and private" (MacGaffey 1983: 192). While alive, Kimbangu entered this hierarchy
by accepting the role of prophet. Before his death he delegated his powers of healing and
prophecy to others. To his youngest son he gave the responsibility of being the spiritual
head of the church. Although not a prophet, Diangienda is Kimbangu' s successor. Part of
his responsibility is to care for the mausoleum which contains Kimbangu's remains. This
is an important role in Bakongo culture, traditionally given to the youngest son. In the
Bakongo worldview, this places Diangienda in the position of a mediator between
humans and the supernatural realm. As MacGaffey states:
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Diangienda continues the patrifilial succession of spiritual mediators extending
from God to man through Christ and Kimbangu. This succession is known in
Kimbanguist theology, modeled on ordinary Protestant teaching, as the order of
Melchizedek, but the Biblical expression covers a conception with much older
local roots, the "spiritual hierarchy" relating man to Nzambi. (MacGaffey
1983: 192)
Kimbangu' s present position in the ilmer court within the larger community of
saints has roots in the Bakongo belief in ancestors. Kimbangu is a special ancestor, who
although not necessary for mediation between God and humans, can have special
influence given his place in the inner court.
The hierarchical structure fits with the concept of the spiral universe found in the
Bakongo worldview. The Kimbanguists uphold this aspect of the Bakongo worldview
with their belief that believers are living out salvation history (Martin 1968:13). Their
existence under colonial rule is compared to Israel's slavery in Egypt. Their almost forty
years of persecution is related to the wandering in the wilderness. N'Kamba is portrayed
as the New Jerusalem. Kimbangu' s remains were moved from Elizabethville to N'Kamba
just as Joseph's bones were moved from Egypt to Canaan.
The recasting of events makes the Old Testament come alive for the
Kimbanguists. The potential exists, however, for the Kimbanguists to replace the events
and places in the Old Testament with their own events and places and to become the new
Israel. The concept of a spiral universe, "in which each turn of time repeats and yet
enlarges the previous turn" makes this a possibility (MacGaffey 1983: 192).
A strong belief in the power of the Holy Spirit connects with the Bakongo
traditional belief in spirits (bisimbi). The Holy Spirit is seen as having a vital role in the
liberating people from the bondage of spirits. Here we see that the Kimbanguist do not
deny the power of kindoki but see Jesus Christ, through the Holy Spirit, as more powerful
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than any spirit or manipulator of this power. Etienne Bazola, after doing a survey among
Kimbanguists, found that while all Kimbanguists believe that they can be filled with the
Holy Spirit, not all pursue further intimacy with him. This intimacy takes place on three
levels. The first level brings about a purification where there is no more jealousy,
selfishness, or sensual thoughts. The second level comes after having broken all ties with
sin. At this level the member only thinks heavenly and beautiful thoughts. When one
reaches the third level, the Holy Spirit brings gifts into the person' s life whereby he or
she can do miracles, read minds, and discover ndoki (Bazola 1968:336). Each of these
levels is a step toward communal harmony as conceived of by the Bakongo.
As mentioned earlier, the Bakongo see visions and dreams as significant. Neither
Kirnbangu nor Scripture condemn this important aspect of the Bakongo worldview.
Kirnbangu received his call through a dream. Other Kimbanguists oftenjoin the church
because of a dream (Bazola 1968:320).
Finally, there seems to be in Kimbanguism, the same concept of potential
connection with the "other world" that is seen in the traditional Bakongo worldview.
Connections that are less apparent today, because of the influence from the West on the
Bakongo culture, would have been very clear when Kimbangu first came onto the scene.
Mac Gaffey states:
The name Kimbangu itself indicates an abnormality at birth, an initial failure to
cry, which would have to be treated by a mother of twins [a simbi cult] . The lack
of a voice in this world implies that it was left behind in the other; such a
handicap is at least potentially, in Kongo thought, a sign of ability to
communicate with the other world and to explain the operation of hidden forces;
hence the name Kimbangu, from bangula, "to interpret." (1977: 188)
In his dream where God called him, Kimbangu fell into a gully. Gullies and waterfalls are
the habitations of bisimbi which in dream interpretation conveys the idea of contact with
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the spiritual world, the land of the ancestors (MacGaffey 1977: 189). Bodies of water in
the traditional Bakongo religion are seen as portals to the other world (i.e., the spiritual
world of the ancestors and spirits).
Although the water at N'Kamba is not purported to be a portal to the supernatural
realm, it is given special significance which indicates some kind of connection with the
spiritual world. Kimbanguists bathe in the water at N ' Kamba for healing or take it home
to drink, again to obtain healing. It is apparent that Kimbangu, through his intimate
understanding of the Bakongo worldview was able to make the gospel more relevant to
the Congolese. In some places, however, the Ngunza, or prophet, movement that
followed the arrest of Kimbangu pulled in elements from the traditional religion that were
in conflict with Christianity.

Appendix C
Realms of Bakongo Time

The four realms of time in the Bakongo worldview are: cosmic time, natural time,
vital time, and social time (Fu-Kiau 1994:20). All of these are cyclical. Figure 11
illustrates the stages of this cyclical time.
Upper world

T

_ .. _ . _ .. _ .. _ .. -1

_ _ _ .. _ . . _ . _

A

Lower world

B: Beginning (midnight)
A: Appearance (sunrise)
E: Energy (noon)
T: Transition (sunset)

Figure 11. Bakongo Realms of Time (after Fu-Kiau 1994:29)
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Cosmic time has to do with the events that are ongoing within the universe (FuKiau 1994:22). Cosmic time encompasses four stages: musoni time-the first or
beginning stage of the world, kala time-the second stage when microscopic organisms
appeared, tukula time-the third stage when animals came on the earth, and luvemba
time-the fourth stage when the first human entered the world (Fu-Kiau 1994:20).
Vital time has to do with the stages of life. Not only do living beings go through
stages of life, but concepts and systems also pass through stages. These stages are: a
pregnancy stage (beginning), a birth stage (appearance), a maturity stage (energy), and a
death stage (transition) (Fu-Kiau 1994:26). Fu-Kiau explains that dying is a landmark
event that is not the end but simply the process through which things and people must
pass in order to enter into a new state of being (Fu-Kiau 1994:27).
Natural time "is the time that controls earthly things, their movement, growth,
blooming, mating, and nesting. It is the time that determines seasonal changes and brings
rejuvenation or dullness to life (Fu-Kiau 1994:27). This time is related to the natural
seasons: the rainy season, the cold season, the renewal season (corresponding to the fall

in the West), and the summer (growth) season (Fu-Kiau 1994:27-28).
Social time has so do with all the activities of all living beings and their
interaction with each other. Limiting social time to the Bakongo, however, Fu-Kiau has
found that it conforms to the basic Bakongo cosmology. For example, a day is divided
into four periods (midnight, sunrise, noon, and sunset). Other examples include the
Bakongo week, which was traditionally four days long and Bakongo villages, which
generally have four entrances, and traditional learning which takes place in four stages
(Fu-Kiau 1994:29).

Appendix D
Church Growth Charts

Church Growth in the C&MA church of the Democratic Republic of the Congo (Zaire)
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Appendix E
Map of the Republic of Congo

From: Africa Studies Center 2004
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Appendix F
Foreign Words

FrenchlMukukutuba Words
Caimon
Chef de famille
Danse des griffes
Endroit
Evolue
Femme de nuit
Kanda
Kimpasi
Kimvwama
Kindoki
Kisi ya bankoko
Kizinga (bizinga, plural)
Kudia
KuZota
Kundu
Kusala kindoki
Le bon Dieu
Les bananas mures
Les sapeurs
Lufwa
Maloba ya mabe
Mambu
Mari de nuit
Mbaou nganga
Mbikudi (bambikudi, plural)
Mbongi
Mbongi de nuit
Mfumu
Moyo
Mumba dimension
Ndoki (bandoki, plural)
N{?anga (ban{?an{?a, plural)
Nganga moukichi
Ngunza
Nkadia Mpemba
Nkasa

English Eiluivalent
A kind of kisi
A family chief/leader
The dance of the designer labels
A place
A person who has adopted a modern
lifestyle
A mystical wife
A family or clan
An initiation ceremony
Wealth, good living
Sorcery
the elders' medicine
A prayer cell
To eat
To mystically harm someone or cast a spell
The source of power that enables one to do

kindoki
To do kindoki
The good God
Ripe bananas
Congolese who are part of SAPE
Life in the other world; death
Evil words, words of malediction
Problem, issue, conflict
A mystical husband
A kind of kisi
A prophet
The traditional educational system where
the men meet around the fire in the evening
and eat together (orphans included)
A sorcerers' market
A chief
Life
Dimension of the water and earth spirits
Sorcerer
Traditional religious specialist
A certain kind of nganga
A prophet
The sky SQirit dimension
An ordeal to test if a person is an ndoki
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Kisi
Nkisi nsi
Raison d 'etre
Ristourne
Simbi (bisimbi, plural)
Vayant
Yinwa ya nKoio

Magical charms
Regional spirits
The reason for being
A lottery for sorcerers
A local spirit
A seer
Powerful ~~eech
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